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PREFACE

In the course of my study of the Lucan Gospel this commentary has grown
beyond all that I had originally envisaged. I have sought to write a new,
modern commentary on the Gospel according to Luke in the “classic” mode.
In it I have tried to restore the esteem that Luke once enjoyed in the past
among the evangelists. In recent decades a very pejorative view of this writer
had emerged (see pp. 4-5), and it has been my aim to show that there is
another way of reading “the Rev. Mr. Luke,” one which still has something
to say to a twentieth-century Christian. I only hope that these two volumes
measure up to that goal in some way.

The reader of the second volume will in time note some differences from
the first volume. Some of them are owing to the publication of more recent
works that influenced my study of the Gospel. For instance, my translation of
the Gospel was initially based on the 25th ed. of Nestle-Aland, but once the
26th ed. of that critical text appeared, I began to make more and more use of
it, even though I never followed its text slavishly. Similarly, I have consulted
the newer commentaries (e.g. that of I. H. Marshall, which only came into
my hands as I was completing the manuscript of vol. 28, and that of E.
Schweizer) and the study of Lucan language by J. Jeremias. Had I had such
excellent studies from the beginning, my work would have been greatly re-
duced.

Secondary literature on the Lucan Gospel is enormous. I have tried to cull
from it the best that I could—or at least the best that would fit into the way I
should prefer a twentieth-century Christian to read this Gospel. I have not
been able to incorporate every view that differs from mine. I have been trying
to write my own commentary on the Lucan Gospel in dialogue, to be sure,
with other commentators; but sometimes views, based on quite different ap-
proaches, have had to be left without comment.

In referring to the secondary literature, I have often used an author’s name
and a short title. If the reader is interested in pursuing a topic further, he/she
should refer first to the bibliography which follows the passage under discus-
sion. In those sectional bibliographies one will usually find books and articles
that bear on the passage as a whole. If the book or article indicated by a short
title is not found in such sectional bibliographies, then one should consult the
list of General Works Frequently Quoted with Short Titles (pp. xxx-xxxvi).
Often enough, the names of commentators are merely listed, especially when
various interpretations are being set forth; in these cases short titles are not
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used, and the reader is expected to consult the list of commentaries and
monographs in vol. 28, pp. 271-283. Secondary literature dealing with specific
verses is usually cited in full in the notes on the verses concerned. In the
sectional bibliographies divisions are sometimes found; in such cases the more
generic bibliographical material precedes the specific.

The reader will best use this commentary not only with a good modern
English translation of the Bible, but also with a synopsis of the first three
canonical Gospels. Gospel Parallels: A Synopsis of the First Three Gospels (ed.
B. H. Throckmorton, Jr.; 4th ed.; London/Toronto/Camden, NJ: Nelson,
1979) is readily available. For those who read Greek, there is K. Aland, ed.,
Synopsis of the Four Gospels: Greek-English Edition of the Synopsis Quattuor
Evangeliorum with the Text of the Revised Standard Version (3d ed.; New
York: United Bible Societies, 1979) or, better still, K. Aland, ed., Synopsis
quattuor evangeliorum: Locis parallelis evangeliorum apocryphorum et patrum
adhibitis (10th ed.; Stuttgart: Deutsche Bibelstiftung, 1978). Also useful is the
more recent Greek synopsis with German and English titles, A. Huck and H.
Greeven, Synopse der drei ersten Evangelien mit Beigabe der johanneischen
Parallelstellen (13th ed.; Tiibingen: Mohr [Siebeck], 1981). In using the last
mentioned, the reader should be aware that the Greek text differs at times
from N-A26 and UBSGNT?, which I have in great part followed (at least in
the latter part of this commentary).

A recently published commentary on the Lucan Gospel by C. H. Talbert
(Reading Luke: A Literary and Theological Commentary on the Third Gospel
[New York: Crossroad, 1982]) sets out with the premise that a “widespread
loss of confidence in the two-source theory . . . has occurred during the past
fifteen years” (p. 1). Anyone who uses this commentary of mine will realize
that I do not share that alleged “loss of confidence.” It is characteristic of a
small group of students of the Synoptic relationships, mostly American, a few
British, and still fewer Continental scholars. I have preferred to line myself
up with what is still the majority opinion in this matter, espoused by many
German, Belgian, French, Scandinavian, and American scholars, both Protes-
tant and Roman Catholic. Fortunately, there is much good in Talbert’s com-
mentary, which saves it from the fate that it might otherwise encounter.
Moreover, two recent successful books about controversial NT topics, pub-
lished in this country, made profitable use of the modified form of the Two-
Source Theory, Peter in the New Testament (eds. R. E. Brown et al.) and
Mary in the New Testament (eds. R. E. Brown et al.). In the initial session of
discussions on each of these topics the question of Synoptic relationships was
broached; surprisingly, all present voted unanimously for the modified form
of the Two-Source Theory. -

On pp. 82-85 of vol. 28 I spoke of the problem one has in trying to decide
whether a given passage that has not been derived from “Mk” or “Q” comes
from *“L” or has been freely composed by the evangelist. When I composed
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the list of “L” passages that appears on. pp. 83-84, I did so on the basis of
studies made of the Gospel up to that time of writing. Having pursued my
research and analysis still further, I see today that that list needs some adjust-
ment. The vast majority of the passages assigned to “L” at first still remains
in that category, but there are some slight corrections to be made. They will
be found on p. 1600, along with other corrigenda in vol. 28. At the end of this
volume the reader will also find additional bibliography for some parts of vol.
28.

The reader should recall the two important points incorporated into the
preface of vol. 28 (pp. vili-ix) about the stages of the gospel tradition and the
mode of referring to the OT, especially to the Psalter.

It is again my pleasant task to express my thanks to various persons who
helped me in many ways to finish this commentary on the Lucan Gospel.
Once again I must thank Henry J. Bertels, S.J. and William J. Sheehan,
C.S.B. of the Woodstock Theological Center Library, for much assistance;
Raymond E. Brown, S.S., who has read and corrected part of my manuscript
on the passion narrative; David Noel Freedman, the general editor of the
Anchor Bible series, for many critical comments and suggestions which have
improved the text of the commentary; Estelle Laurence, the copy editor; and
Eve F. Roshevsky and her staff at Doubleday & Company, who have seen this
volume to the end of its publication.

When Jerome was writing his commentary on Matthew’s Gospel, he in-
cluded the remark, “In the words of the Gospels the Spirit has been joined to
the letter; and whatever at first sight seems to be cold, if you touch it, grows
hot.”* So Jerome wrote about Matthew. But that can also be said about the
Gospel of Luke and its portrait of Jesus of Nazareth. At least with such a
conviction have I composed this commentary. May hearts of readers still be
set on fire by reading about the risen Christ in the Gospel of Luke who begs
them to touch the text of his words.

JoserH A. FITZMYER, S.J.
Department of Biblical Studies
School of Religious Studies

The Catholic University of America
Washington, DC 20064

* In evangelicis sermonibus semper litterae iunctus est spiritus; et quidquid primo frigere videtur
aspectu, si tegigeris, calet (In Marth. 2.14,14 [CCLat 77. 121]).
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AP
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ASTI
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PRINCIPAL ABBREVIATIONS

M. Black, An Aramaic Approach to the Gospels and Acts (3d ed.;
Oxford: Clarendon, 1967)

Acta apostolicae sedis

Annual of the American Schools of Oriental Research

Abhandlungen der kiniglichen preussischen Akademie der Wissen-
schaften

Abhandlungen zur Theologie des Alten und Neuen Testaments

Australian Biblical Review

G. R. Driver, Aramaic Documents of the Fifth Century B.C. (Ox-
ford: Clarendon, 1957)

American Ecclesiastical Review

Arbeiten zur Geschichte des Spitjudentums und Urchristentums

American Journal of Philology

American Journal of Theology

Analecta lovaniensia biblica et orientalia

Analecta biblica

J. B. Pritchard, The Ancient Near East in Pictures (Princeton:
Princeton University, 1954)

J. B. Pritchard, Ancient Near Eastern Texts (Princeton: Princeton
University, 1950) and Supplement (1968)

Angelicum

Analecta gregoriana

M. R. James, The Apocryphal New Testament (Oxford: Clarendon,
1924)

American Oriental Society

A. Cowley, Aramaic Papyri of the Fifth Century B.C. (Oxford:
Clarendon, 1923).

Apocrypha and Pseudepigrapha of the Old Testament (ed. R. H.
Charles; 2 vols.; Oxford: Clarendon, 1913)

apparatus criticus

Annales du service des antiquités de 'Egypte

Acta seminarii neotestamentici upsaliensis

American Schools of Oriental Research

Assemblées du Seigneur

Annual of the Swedish Theological Institute

American Theological Library Association

Anglican Theological Review

AB URBE CONDITA (from the foundation of Rome, in Roman
dates)

Andrews University Seminary Studies
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BDR

Beginnings
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Bib
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BibOr
BibS(N)
(bis)
BJ
BJRL
BK
BKAT
BLit
BMAP

BN
BNTC
Boh
BR
BSac
BT
BTB
BTS
BVC

PRINCIPAL ABBREVIATIONS

Arbeiten zur neutestamentlichen Textforschung

Biblical Archaeologist

Biblioteca de autores cristianos

Bauer-Arndt-Gingrich-Danker, Greek-English Lexicon of the New
Testament (2d ed.; Chicago: University of Chicago, 1979)

Bulletin of the American Schools of Oriental Research

Bonner biblische Beitrige

Brown-Driver-Briggs, Hebrew and English Lexicon of the Old Tes-
tament (Oxford: Clarendon, 1952)

Blass-Debrunner-Funk, Greek Grammar of the New Testament
(Chicago: University of Chicago, 1961)

Blass-Debrunner-Rehkopf, Grammatik des neutestamentlichen
Griechisch (Gottingen: Vandenhoeck & Ruprecht, 1976)

F. J. Foakes Jackson and K. Lake, eds., The Beginnings of Chris-
tianity: The Acts of the Apostles (5 vols.; London: Macmillan,
1920-1933; repr., Grand Rapids: Baker, 1979)

Bibbia e oriente

Bibliotheca ephemeridum theologicarum lovaniensium

Beitrige zur evangelischen Theologie

Beitridge zur Forderung christlicher Theologie

Beitrige zur Geschichte der biblischen Exegese

Agyptische Urkunden aus den Museen zu Berlin: Griechische
Urkunden I-VIII (Berlin: Weidmann, 1892-1933)

Beitrdge zur historischen Theologie

Biblica

Bibel und Leben

Biblica et orientalia

Biblische Studien (Neukirchen: Erziehungsverein, 1951-)

two occurrences

La Bible de Jérusalem

Bulletin of the John Rylands (University) Library (of Manchester)

Bibel und Kirche

Biblischer Kommentar: Altes Testament

Bibel und Liturgie

E. G. Kraeling, The Brookiyn Museum Aramaic Papyri (New
Haven: Yale University, 1953)

Biblische Notizen

Black’s New Testament Commentaries

Bohairic (an ancient Coptic version of the NT)

Biblical Research

Bibliotheca sacra

The Bible Translator

Biblical Theology Bulletin

Bible et terre sainte

Bible et vie chrétienne
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CSEL
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cTJ
CT™M
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DBS
DID

DS
DunRevy

E
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EKK
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PRINCIPAL ABBREVIATIONS xxi

Biblical World

Beitrige zur Wissenschaft vom Alten und Neuen Testaments
Biblische Zeitschrift

Beihefte zur ZNW

Cultura biblica

Catholic Biblical Quarterly

Confraternity of Christian Doctrine (version of the Bible)

Cahiers du cercle Ernest Renan

Corpus christianorum, series latina

Church History Review

Corpus inscriptionum graecarum

Corpus inscriptionum iudaicarum (2 vols.; ed. J.-B. Frey; Vatican
City: Institute of Christian Archaeology, 1936, 1952)

Corpus inscriptionum semiticarum

Civilta cattolica

Canadian Journal of Religious Thought

Commentaire du Nouveau Testament

Commentary on

Coniectanea biblica

Coniectanea neotestamentica

Church Quarterly Review

Classical Review

Corpus scriptorum christianorum orientalium

Corpus scriptorum ecclesiasticorum latinorum

Cursus sacrae Scripturae

Calvin Theological Journal

Concordia Theological Monthly

Currents in Theology and Mission

Dictionnaire de la Bible, Supplément

Discoveries in the Judaean Desert (of Jordan) (Oxford: Claren-
don)

Denzinger-Schonmetzer, Enchiridion symbolorum

Dunwoodie Review

English version (bracketed, immediately following chapter and
verse)

Etudes bibliques

Evangelisch-katholischer Kommentar

D. Baldi, Enchiridion locorum sanctorum (Jerusalem: Franciscan,
1955)

Epistula, Epistle

J. A. Fitzmyer, Essays on the Semitic Background of the New
Testament (London: Chapman, 1971; repr., Missoula, MT:
Scholars, 1974)
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ETL
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EvQ
EvT
EWNT

Expos
ExpTim
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Gos.
GR
Greg
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Hennecke-
Schnee-
melcher,
NTApocrypha

HeyJ

HibJ

HIPAJC

HNT
HSCP
HSM
HST

HTKNT
HTR

PRINCIPAL ABBREVIATIONS

Estudios biblicos

Estudios eclesidsticos

Ephemerides theologicae lovanienses

Etudes théologiques et religieuses

Evangelical Quarterly

Evangelische Theologie

Exegetisches Worterbuch zum Neuen Testament (eds. H. Balz and
G. Schneider; 3 vols.; Stuttgart: Kohlhammer, 1978-1983)

Expositor

Expository Times

Facet Books, Biblical Series

Fathers of the Church

V. Taylor, Formation of the Gospel Tradition (London: Macmillan,
1949)

fragment

Forschungen zur Religion und Literatur des Alten und Neuen
Testaments

M. Dibelius, From Tradition to Gospel (New York: Scribner’s,
1935)

Griechische christliche Schriftsteller

Gesenius-Kautzsch-Cowley, Hebrew Grammar (Oxford: Claren-
don, 1946)

Gospel

Greece and Rome

Gregorianum

W. Baumgartner, Hebrdisches und aramdisches Lexikon zum Al-
ten Testament (Leiden: Brill, 1967, 1974, 1983, 198?)

Homiletica en Biblica

E. Hennecke and W. Schneemelcher, New Testament Apocrypha
(2 vols.; London: Lutterworth, 1963, 1965)

Heythrop Journal

Hibbert Journal

E. Schiirer, The History of the Jewish People in the Age of Jesus
Christ (175 B.C.-A.D. 135) (2 vols. [so far]; rev. ed. G. Vermes
et al.; Edinburgh: Clark, 1973, 1979)

Handbuch zum Neuen Testament

Harvard Studies in Classical Philology

Harvard Semitic Monographs

R. Bultmann, History of the Synoptic Tradition (Oxford: Black-
well, 1968)

Herders theologischer Kommentar zum Neuen Testament

Harvard Theological Review
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JAAR
JAC
JANESCU

JAOS
JB
JBC

JBL

JBR

JETS

JIS

JNES

Josephus Ag.Ap.
Ant.
JW.

JPOS

JOR

JR

JRS

JSJ

JSNT
Jsor
JTS
KD

IILI!
LAE

PRINCIPAL ABBREVIATIONS xxiii
Harvard Theological Studies
Hebrew Union College Annual

Interpreter’s Bible (Nashville: Abingdon, 1952)

International Critical Commentary

Interpreter’s Dictionary of the Bible (4 vols.; Nashville: Abingdon,
1962)

Interpreter’s Dictionary of the Bible, Supplementary Volume
(1976)

Israel Exploration Journal

H. Dessau, ed., Inscriptiones latinae selectae

Interpregation

B. M. Metzger, Index to Periodical Literature on Christ and the
Gospels (NTTS 6; Leiden: Brill, 1966)

Irish Theological Quarterly

Journal of the American Academy of Religion

Jahrbuch fiir Antike und Christentum

Journal of the Ancient Near Eastern Society of Columbia Univer-
sity

Journal of the American Oriental Society

Jerusalem Bible

The Jerome Biblical Commentary (eds. R. E. Brown et al.; Engle-
wood Cliffs, NJ: Prentice-Hall, 1968)

Journal of Biblical Literature

Journal of Bible and Religion

Journal of the Evangelical Theological Society

Journal of Jewish Studies

Journal of Near Eastern Studies

Against Apion

Antiquities

The Jewish War

Journal of the Palestine Oriental Society

Jewish Quarterly Review

Journal of Religion

Journal of Roman Studies

Journal for the Study of Judaism in the Persian, Hellenistic and
Roman Period

Journal for the Study of the New Testament

Journal for the Study of the Old Testament

Journal of Theological Studies

Kerygma und Dogma
The Lucan private source

A. Deissmann, Light from the Ancient East (2d ed.; London: Hod-
der & Stoughton, 1927)
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LumVieSup
LXX
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MM

MNT

MNTC
MPAT

MScRel
MT
MTS
MTZ

N-A26

NAB
NCCHS

NEB
NedTT
NHS
NICNT
NIDNTT

NIV
NIV
NKZ
NorTT
NovT
NovTSup
NRT

PRINCIPAL ABBREVIATIONS

Loeb Classical Library

Lectio divina

Lutheran Quarterly

Liddell-Scott-Jones, Greek-English Lexicon (Oxford: Clarendon,
1940)

Lexikon fiir Theologie und Kirche (11 vols.; 2d ed.; eds. J. Hofer
and K. Rahner; Freiburg im B.: Herder, 1957-1967)

Lumiére et vie

Supplement to LumVie

Septuagint

The Matthean private source

Mishna

H. A. W. Meyer, Kritisch-exegetischer Kommentar iiber das
Neue Testament

The Marcan source

J. H. Moulton and G. Milligan, The Vocabulary of the Greek
Testament (London: Hodder & Stoughton, 1930)

R. E. Brown et al., eds., Mary in the New Testament (Philadel-
phia: Fortress; New York: Paulist, 1978)

Moffatt New Testament Commentaries

J. A. Fitzmyer and D. J. Harrington, 4 Manual of Palestinian
Aramaic Texts (BibOr 34; Roine: Biblical Institute, 1979)

Meélanges de science religieuse

Masoretic Text

Miinchener theologische Studien

Miinchener theologische Zeitschrift

Eb. and E. Nestle, K. Aland, et al., Novum Testamentum graece
(26th ed.; Stuttgart: Deutsche Bibelstiftung, 1979)

New American Bible (successor to CCD)

R. C. Fuller et al., eds., 4 New Catholic Commentary on Holy
Scripture (London: Nelson, 1969)

New English Bible

Nederlands theologisch Tijdschrift

Nag Hammadi Studies

New International Commentary on the New Testament

C. Brown, ed., New International Dictionary of New Testament
Theology (3 vols.; Grand Rapids: Zondervan, 1975-1978)

New International Version (of the Bible)

New Jewish Version (of the Bible)

Neue kirchliche Zeitschrift

Norsk teologisk Tidsskrift

Novum Testamentum

Supplement to NovT

La nouvelle revue théologique
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PEQ

PG

PJ

PL
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PSBA

PW

CCQ’I
QD
QDAP

RAC

RB
RBén
RCB
RechBib
REG
REJ
RevArch
RevExp
RevistB
RevQ

PRINCIPAL ABBREVIATIONS XXV

new series (in any language)

New Testament

New Testament Abstracts

Neutestamentliche Abhandlungen

C. K. Barrett, The New Testament Background: Selected Docu-
ments (London: SPCK, 1956)

Das Neue Testament deutsch

New Testament Studies

New Testament Tools and Studies

W. Dittenberger, Orientis graeci inscriptiones selectae (Leipzig:
Hirzel, 1903-1905)

Old Latin (Vetus latina)

0Old Syriac (Vetus syra)

old series (in any language)

Old Testament

Oxyrhynchus Papyri

M. Black and H. H. Rowley, eds., Peake’s Commentary on the
Bible (London: Nelson, 1963)

Palestine Exploration Quarterly

J. Migne, ed., Patrologia graeca

Paldstina-Jahrbuch

J. Migne, ed., Patrologia latina

Proceedings of the Catholic Theological Society of America

Protevangelium of James

Proceedings of the Society of Biblical Archaeology

Paulys Real-Encyclopidie der classischen Altertumswissenschaft
(ed. G. Wissowa; Stuttgart: Metzler, 1893-)

Quelle (source of the Double Tradition in Luke and Matthew)
Quaestiones disputatae
Quarterly of the Department of Antiquities in Palestine

Reallexikon fiir Antike und Christentum (ed. T. Klausner; Stutt-
gart: Hiersmann, 1950-)

Revue biblique

Revue bénédictine

Revista de cultura biblica

Recherches bibliques

Revue des études grecques

Revue des études juives

Revue archéologique

Review and Expositor

Revista blblica

Revue de Qumrén



Xxvi PRINCIPAL ABBREVIATIONS

RevScRel Revue des sciences religieuses

RevThom Revue thomiste

RGG Die Religion in Geschichte und Gegenwart (7 vols.; 3d ed.; ed. K.

Galling; Tiibingen: Mohr [Siebeck], 1957-1965)

RHE Revue d’histoire ecclésiastique

RHPR Revue d’histoire et de philosophie religieuses

RHR Revue de histoire des religions

RIDA Revue internationale du droit de I'antiquité

RivB Rivista biblica

RivBSup Supplement to RivB

RNT Regensburger Neues Testament

RSPT Revue des sciences philosophiques et théologiques

RSR Recherches de science religieuse

RSV Revised Standard Version

RTL Revue théologique de Louvain

RTP Revue de théologie et de philosophie

RTR Reformed Theological Review

RUO Revue de l'université d’Ottawa

Sah Sahidic (an ancient Coptic version of the NT)

SANT Studien zum Alten und Neuen Testaments

SB Sources bibliques

SBA Studies in Biblical Archaeology

SBB Stuttgarter biblische Beitrige

SBFLA Studii biblici franciscani liber annuus

SBL Society of Biblical Literature

SBLDS SBL Dissertation Series

SBLMS SBL Monograph Series

SBLSBS SBL Sources for Biblical Study

SBLSP SBL Seminar Papers (Chico, CA: Scholars)

SBS Stuttgarter Bibelstudien

SBT Studies in Biblical Theology

SC Sources chrétiennes

ScCatt Scuola cattolica

ScEccl Sciences ecclésiastiques

ScEsp Science et esprit

Scr Scripture

SE I, 11, I, Studia evangelica I (TU 73; ed. F. L. Cross; Berlin: Akademie,
etc. 1959): IT (TU 87, 1964); IIT (TU 88, 1964); IV (TU 102, 1968);

V (TU 103, 1968); VI (TU 112; ed. E. A. Livingstone, 1973)

SEA Svensk exegetisk drsbok

SHT Studies in Historical Theology

SILA Studies in Judaism-in Late Antiquity

ST Scottish Journal of Theology

SNT Studien zum Neuen Testament

SNTSMS Studiorum Novi Testamenti Societas, Monograph Series
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SymBU
SymOs
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rDoT

TF

Tg.

TG
THKNT
TLZ
TPAPA

TPQ
TQ
TRu
TSK
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PRINCIPAL ABBREVIATIONS XXvil

Sitzungsberichte der preussischen Akademie der Wissenschaften

Studia postbiblica

K. Aland, Synopsis quattuor evangeliorum (10th ed.; Stuttgart:
Deutsche Bibelstiftung, 1978)

Studia theologica

[H. Strack und] P. Billerbeck, Kommentar zum Neuen Testament
(6 vols.; Munich: Beck, 1922-1961)

Studia Neotestamentica, Studia

Studien zur Umwelt des Neuen Testaments

Studia in Veteris Testamenti pseudepigrapha

Symbolae biblicae upsalienses

Symbolae osloenses

Syriac version of the NT, Harclean

Testament

J. A. Fitzmyer, To Advance the Gospel: New Testament Studies
(New York: Crossroad, 1981)

Theologische Bldtter

The Bible Today

B. M. Metzger, 4 Textual Commentary on the Greek New Testa-
ment (London/New York: United Bible Societies, 1971)

Theology Digest

G. Kittel and G. Friedrich, eds., Theological Dictionary of the New
Testament (10 vols.; Grand Rapids: Eerdmans, 1964-1976;
Engl. version of TWNT)

G. J. Botterweck and H. Ringgren, eds., Theological Dictionary of
the Old Testament (Grand Rapids: Eerdmans, 1974-)

Theologische Forschung

Targum

Theologie und Glaube

Theologischer Handkommentar zum Neuen Testament

Theologische Literaturzeitung

Transactions and Proceedings of the American Philosophical Asso-
ciation

Theologisch-praktische Quartalschrift

Theologische Quartalschrift

Theologische Rundschau

Theological Studies

Theologische Studien und Kritiken

Theology Today

Trierer theologische Zeitschrift

Texte und Untersuchungen

Tijdschrift voor Theologie

G. Kittel and G. Friedrich, eds., Theologisches Waorterbuch zum
Neuen Testament (10 vols.; Stuttgart: Kohlhammer, 1933-1979)

Tyndale New Testament Commentary
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TZ
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USQR
USR

ur

vC
VCaro
VD

VF

Vg
VKGNT

VoxT

VSpir

WA

wJT
WMANT

WUNT

ZA
ZBG
ZKT
ZNW
ZRGG
ZSSR

zZsT
ZTK

absol.
acc.
act.
adj.

PRINCIPAL ABBREVIATIONS

Theologische Zeitschrift

United Bible Societies

UBS Greek New Testament (3d ed.; New York: UBS, 1975)

Union Seminary Quarterly Review (New York, NY)

Union Seminary Review (Richmond, VA)

C. H. Gordon, Ugaritic Textbook (Analecta orientalia 38; Rome:
Biblical Institute, 1965)

Vigiliae christianae

Verbum Caro

Verbum domini

Verkiindigung und Forschung

Yulgate (Vulgata latina)

K. Aland, ed., Vollstindige Konkordanz zum griechischen Neuen
Testament (2 vols.; Berlin/New York: de Gruyter, 1975-1983)

Vox theologica

Verbum salutis

Vie spirituelle

Vetus Testamentum

J. A. Fitzmyer, A Wandering Aramean: Collected Aramaic Essays
(SBLMS 25; Missoula, MT: Scholars, 1979)

Westminster Journal of Theology

Wissenschaftliche Monographien zum Alten und Neuen Testa-
ment

Wissenschaftliche Untersuchungen zum Neuen Testament

Zeitschrift fiir Assyriologie

M. Zerwick, Biblical Greek (Rome: Biblical Institute, 1963)

Zeitschrift fiir katholische Theologie

Zeitschrift fiir die neutestamentliche Wissenschaft

Zeitschrift fiir Religions- und Geistesgeschichte

Zeitschrift der Savigny Stiftung fiir Rechtsgeschichte, romantis-
tische Abteilung

Zeitschrift fiir systematische Theologie

Zeitschrift fiir Theologie und Kirche

becomes

derived from

GRAMMATICAL ABBREVIATIONS

absolute - adv. adverb
accusative aor. aorist

active art. article
adjective cl. clause



conj.
cp-
dat.
def.
dem.
dir.
fem.
fut.
gen.
impers.
impf.
impv.
indef.
indic.
indir.
infin,
interj.
intrans.
lit.
masc.

CD
Hev
Mas
Mird
Mur
P

Q

1Q, 2Q, etc.

1QapGen
1QH
1QIsasb
1QpHab
1QM

1QS

1QSa
1QSb
4QDibHam
4QEn
4QFlor
4QMess ar
4QPBless
4QPrNab
4QpsDan®

PRINCIPAL ABBREVIATIONS XXix
conjunction n. noun
compare neut. neuter
dative nomni. nominative
definite obj. object
demonstrative opt. optative
direct pass. passive
feminine pers. person
future pf. perfect
genitive pl. plural
impersonal prep. preposition
imperfect pres. present
imperative pron. pronoun
indefinite ptc. participle
indicative rel. relative
indirect Sg. singular
infinitive subj. subject
interjection subjunc. subjunctive
intransitive trans. transitive
literally vb. verb
masculine voc. vocative

Dead Sea Scrolls and Related Texts

Cairo (Genizah text of the) Damascus (Document)

Nahal Hever texts

Masada texts

Khirbet Mird texts

Wadi Murabba‘at texts

Pesher (commentary)

Qumran

Numbered caves of Qumran, yielding written material; followed by
abbreviation of biblical or apocryphal book

Genesis Apocryphon of Qumran Cave 1

Hbdaybt (Thanksgiving Psalms) from Cave 1

First or second copy of Isaiah from Cave 1

Pesher on Habakkuk from Cave 1

Milhamah (War Scroll)

Serek hayyahad (Rule of the Community, Manual of Discipline)

Appendix A (Rule of the Congregation) of 1QS

Appendix B (Collection of Benedictions) of 1QS

Dibré hamm’6rét (Sayings of the Luminaries) from Cave 4

Enoch texts from Cave 4

Florilegium from Cave 4

Aramaic *“Messianic” text from Cave 4

Patriarchal Blessings from Cave 4

Prayer of Nabonidus from Cave 4

Copy a of Pseudo-Daniel texts from Cave 4



XXX PRINCIPAL ABBREVIATIONS

4QTLevi Testament of Levi from Cave 4

6QD Damascus Document from Cave 6
11QMelch  Melchizedek text from Cave 11
11QPs2 First copy of Psalms from Cave 11

11QTemple  Temple Scroll from Cave 11
11QtgJob Targum of Job from Cave 11

Targumic Material

Tg. Neb. Targum of the Prophets (= Tg. Jonathan)

Tg. Neof 1 Targum Neofiti 1 (of the Pentateuch)

Tg. Ong. Targum Ongelos (of the Pentateuch)

Tg. Yer. I  Targum Yerusalmi I (= Tg. Pseudo-Jonathan, of the Pentateuch)

Orders and Tractates in Mishnaic and Related Literature

To distinguish the same-named tractates in the Mishna, Tosepta, Babylonian Tal-
mud, and Jerusalem Talmud, an italicized m., t., b., or y. is used before the title of the
tractate. Thus m. Para, t. Para, b. Para, y. Para.

GENERAL WORKS FREQUENTLY QUOTED WITH SHORT TITLES
(for commentaries quoted with short titles, see pp. 271-279 of vol. 28)

Alon, A. The Narural History of the Land of the Bible (Garden City, NY: Doubleday,
1978).

Bailey, J. A. The Traditions Common to the Gospels of Luke and John (NovTSup 7;
Leiden: Brill, 1963).

Bammel, E., ed. The Trial of Jesus: Cambridge Studies in Honour of C. F. D. Moule
(SBT 2/13; London, SCM; Naperville, IL: Allenson, 1970).

Benoit, P. Exégése et théologie (3 vols.; Paris: Cerf, 1961, 1961, 1968).

The Passion and Resurrection of Jesus (New York: Herder and Herder, 1969).

Betz, O,, et al., eds. Abraham unser Vater: Juden und Christen im Gesprich iiber die
Bibel: Festschrift fiir Otto Michel zum 60. Geburtstag (AGSU 5; Leiden: Brill, 1963).

Blinzler, J., et al., eds. Neutestamentliche Aufsitze fiir Prof. Josef Schmid zum 70.
Geburtstag (Regensburg: Pustet, 1963).

Bocher, O., and K. Haacker, eds. Verborum veritas: Festschrift fiir Gustay Stéhlin zum
70. Geburtstag (Wuppertal: Brockhaus, 1970).

Bousset, W. Kyrios Christos (Nashville: Abingdon, 1970).

Bovon, F. Luc le théologien: Vingt-cing ans de recherches (1950-1975) (Neuchétel/
Paris: Delachaux et Niestlé, 1978).

Braumann, G., ed. Das Lukas-Evangelium: Die redaktions- und kompositionsge-
schichtliche Forschung (Wege der Forschung 280; Darmstadt: Wissenschaftliche
Buchgesellschaft, 1974).

Braun, H. Qumran und das Neue Testament (2 vols.; Tiibingen: Mohr [Siebeck],
1966).




GENERAL WORKS XXxi

Brown, R. E. The Birth of the Messiah: A Commentary on the Infancy Narratives in
Matthew and Luke (Garden City, NY: Doubleday, 1977).
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IV. THE JOURNEY TO JERUSALEM

(CONTINUED)

60. THE MISSION OF THE SEVENTY(-TWO)
(10:1-12)

10 !Later on the Lord appointed seventy(-two) others and sent them
on in twos ahead of him to every town and place that he himself
intended to visit. 2He said to them, “The harvest is abundant, but
laborers are few; so beg the owner of the harvest to send out laborers
enough for his harvest. 3 Now go; and look, I am sending you out like
lambs among wolves. 4 Do not carry a purse or a knapsack or sandals;
and do not exchange greetings with anyone on the way. > Whenever
you enter a house, say first of all, ‘Peace be to this house!” 6 And if a
peaceful person dwells there, your peace will rest upon him. But if not,
it will come back to you. 7 Stay at that one house, eating and drinking
what they have; for the laborer deserves his pay. Do not move from
house to house. 8 Whenever you enter a town and people welcome you,
eat what is put before you. ? Cure the sick in that town and say to
them, ‘The kingdom of God has drawn near to you.” 1°But if you enter
a town and the people do not welcome you, go out into its streets and
say, !1The very dust from your town which has clung to our feet we
wipe off in protest against you.” Rather, be sure of this, the kingdom of
God has drawn near. 121 tell you, it shall be more tolerable on that
day for Sodom than for that town.”

COMMENT

As part of his recently begun travel account (9:51) Luke now introduces Jesus
sending out further disciples to prepare the way for him (10:1-12). Earlier he
had dispatched the Twelve on a mission to preach and heal (9:1-6). Now
seventy(-two) disciples are sent off. Though Luke depicts Jesus himself en
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route to Jerusalem, he never indicates whence these disciples are dispatched
or whither they return—save from Jesus and to Jesus.

These twelve verses form a mission-charge to the disciples, but they are
part of a longer discourse, which ends with Jesus’ woes uttered against towns
in Galilee and his remarks about the disciples as representatives of himself
and of the One who sent him (10:13-15,16). The exact relation of these added
sayings will be discussed below; but one should note the joining of such
disparate material, which is characteristic of the travel account, in which the
evangelist is hardly concerned about (historical) transitions. The concatena-
tion of sayings-material in this account reveals what Luke meant in his pro-
logue when he protested that he was writing “systematically” (kathexés, lit.
“in order,” 1:3). Luke is concerned more about the literary concatenation of
sayings than about their historical or plausible transitions.

The mission-charge (10:1-12) is a “doublet” of the rules for missionary
activity already set forth for the Twelve in 9:1-6 (see p. 81). The sayings used
in this episode come from “Q,” being paralleled (in a different order) in Matt
9:37-38, 10:7-16 (and 11:24). These verses were undoubtedly a unit already
collected in “Q”; they are preserved here in their more original shape. Mat-
thew’s one account of a mission (of the Twelve) uses material from both
“Mk” and “Q,” conflating the sayings into one sermon (chap. 10). F. Hahn
(Mission, 33) thinks that vv. 2-12 represent the original form of “Q” and
come from a tradition earlier than Mark 6:6b-13. That may be, but one has to
allow for some Lucan redaction of these verses. Verse 1 is clearly of Lucan
composition (the evangelist’s introduction to the separate mission of “sev-
enty[-two] others”). P. Hoffmann (*Lukas 10,5-11,” 39-42) has made a strong
case for the Lucan redaction of vv. 10-11, where direct discourse has been
introduced. But his attempt to show that v. 8 is modified by Lucan redaction
is less convincing; the similar beginnings of vv. 5,8,10 are almost certainly to
be attributed to the “Q” source; Matthew has the same in 10:11. Verse 7
undoubtedly manifests Lucan redaction; it is repetitious in that part ¢ says
what part g has already said, whereas part b was probably already in “Q,”
since it is paralleled in Matt 10:10b. Moreover, v. 12 has been redactionally
modified by Luke, even if it is parallel to Matt 10:15 (see also Matt 11:24 and
COMMENT on 10:13-15; cf. J. Jeremias, Die Sprache, 182-186).

Two of the sayings in this mission-charge have parallels in the Coptic
Gospel of Thomas. The first is a parallel to v. 2 in § 73: “Jesus said, ‘The
harvest is great, but laborers are scarce; so beg the Lord to send laborers to
the harvest.” ” The only real differences from Luke 10:2 are the use of “the
Lord” instead of “the owner of the harvest” and the omission of “his.” Since
the Synoptic form of this saying is_passed on identically by both Matthew and
Luke, one might wonder whether the Coptic form depends on an extracanon-
ical tradition; that is, however, hardly likely (cf. W. Schrage, Das Verhdltnis,
153). The other saying, parallel to 10:8, is found in § 14b: “When you go into
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a land and walk about in its districts, if they welcome you, eat what they put
before you and heal the sick among them.” This Coptic form of the saying is
joined to another which is parallel to Mark 7:15 and omitted by Luke. The
Coptic form of the saying in v. 8 is almost certainly dependent on the Lucan
form (see W. Schrage, ibid. 52-55). In both instances the Coptic sayings offer
parallels only to isolated sayings and have no real parallel to the episode as a
whole (as is true with so many of the sayings preserved in that apocryphal
Gospel).

Since none of the other Gospels knows of a separate sending-out of “other”
disciples than the Twelve and since what is addressed here to the “others” is
already found in part in the charge to the Twelve in Matthew, Luke has
clearly created this literary “doublet” from the “Q” material that is parallel
to Mark 6:6b-13. Information that was preserved in the “Mk” and “Q”
sources about a sending-out of disciples by Jesus has been used by Luke to
fashion two separate mission-charges, one to the Twelve and one to the “sev-
enty(-two) others.” Further support for this conclusion is found in Luke
22:35 (see COMMENT there), where Jesus, addressing the Twelve at the Last
Supper, asks them, “When I sent you out without a purse, knapsack, or
sandals, was there anything that you lacked?”” That question, including “san-
dals,” refers not to 9:3, addressed to the Twelve, but to 10:4, addressed to the
“others.” In other words, the double sending-out of disciples during Jesus’
earthly ministry is a Lucan creation.

Since sayings of Jesus in both chaps. 9 and 10 sound like community
regulations for missionary work, especially with an air of expectancy about
the approach of the kingdom, it has often seemed that they reflect the early
activity of the Christian community rather than a historical sending-out of
disciples during Jesus’ Galilean ministry. R. Bultmann (HST 145) thought
that, since these regulations were no longer applicable to missionary endeav-
ors in Mark’s day, he made them into a charge to disciples during Jesus’ own
ministry. Though no one contests that early Christians were convinced that
their missionary activity was rooted in a commission of Jesus, or at least of
the risen Lord, the issue is rather whether these regulations, related in the
Synoptics to a mission during the Galilean ministry of Jesus himself, reflect
actually a historical sending-out by Jesus during that ministry. Other sayings
from early church practice have at times been retrojected into that ministry
and put on the lips of Jesus. But, as J. M. Creed has recognized (The Gospel,
125), there is no conclusive reason to say that Jesus did not associate to
himself disciples and prepare them for preaching the advent of the kingdom
by sending them on this temporary mission. F. Hahn (Mission, 46) is also
willing to trace the radical demands of the regulations back to Jesus himself.
The only real problem with the rooting of these instructions in a mission-
charge of Jesus’ ministry is that such a preparation would suggest a greater
degree of allegiance to him than the disciples’ eventual defection would seem



844 LUKE X-XXI1V § IVA

to tolerate. Hence the hesitation about such a sending-out during the Galilean
ministry. That Luke should make two out of the tradition that he inherited is
not surprising, since in the Lucan Gospel the disciples are never said to have
deserted Jesus.

The details in this mission-charge are more specific than in 9:1-6. The two
important notes that emerge are urgency and hostility. Impedimenta cannot
be tolerated in the preaching of the kingdom, and the curing of the sick must
be handled with the speed expected of workers at harvest time. But the disci-
ples must realize that they are not being sent to carry out ordinary social
obligations and amenities, for what they are to preach and do will set them
apart. There will be no time for ordinary greetings, scruples over what sort of
food one eats, or searching for better quarters. Their message is to be, “The
kingdom of God has drawn near to you!” Their concern for God’s kingdom
must be that of reapers confronted with a harvest that is to be gathered in
before it spoils.

They are, however, being sent out like lambs among wolves, i.e. defenseless,
weak creatures, whose status will always be precarious when strong confron-
tation and attack are imminent.

Verses 5-7 deal with the conduct of disciples in houses, and vv. 8-9 with
that in towns.

Seventy(-two) other disciples are now sent out in the Lucan Gospel in
addition to the Twelve in 9:1-6 because of the abundance of the harvest.
Luke’s reason for this ‘““doublet” seems to be that the “mission” will not be
restricted to the Twelve; “others” will share in the testimony to be borne to
Jesus and to his own word or message. The significance of this “doublet” is
realized when one recalls how in Acts the role of the Twelve eventually
becomes insignificant (see p. 255).

In this mission-charge disciples are being instructed not only to go forth to
preach and to cure, but to beg God for laborers enough to cope with the
abundance of the evangelical harvest. The success of the harvest will depend
not only on the disciples’ cooperation, but also on their prayer. The owner of
the harvest is God, whose kingdom is to be preached. In 8:11 his word was
compared to seed sown in the ground. Now the preaching of the kingdom is
indirectly compared with a harvest; though the figure differs somewhat, it is
clearly related. Jesus’ saying stresses the need of disciples as collaborators; he
who was sent to preach (4:18) now sends out “others,” and in numbers (10:1);
they will be his representatives (10:16).

The mission-charge proper ends with a minatory statement that compares
towns like Jesus’ hometown, Nazareth, that may reject his message, or the
Samaritan villages, on which the disciples wanted to call down consuming fire
(9:53-54), with a famous OT town, Sodom, destroyed by fire and brimstone
(Gen 19:24). When judgment comes, Sodom with all its wickedness will be
thought to have fared better than such towns with their rejection of God’s
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special envoys. The minatory statement becomes the springboard for further
woes in the immediately following section, part of this Lucan discourse.

This episode is important for Lucan eschatology (see pp. 231-235). It hints
at the coming visit of “the Lord” (v. 1), alludes to the harvest to be reaped
from evangelical preaching (v. 2), and suggests that no matter how bad it will
be for Sodom, it will be even worse for such a town (v. 12).

In chaps. 9 and 10, with their mission-charges, Luke is also speaking to the
Christian community of his day, relating details of its missionary endeavors
to the ministry of Jesus himself. Thus the teaching of the Christian commu-
nity in the Period of the Church is rooted in his teaching and in a command
of Jesus himself.

NoOTES

10 1. Later on. Lit. “after these things.” This is a stereotyped Lucan transitional
phrase. See 5:27; 12:4; 17:8; 18:4; Acts 7:7; 13:20; 15:16; 18:1. Cf. p. 111. It is not to be
pressed in a temporal sense.

the Lord. See NOTE on 7:13.

appointed, Only in 10:9 does the reader learn that the seventy(-two) were intended
to preach the kingdom and cure the sick. Nothing is said, as in 9:1, about Jesus giving
them a share in his “power” and “authority.” That would seem to be presupposed in
the appointment.

seventy(-two) others. l.e. other than the Twelve, but possibly also other than the
messengers in 9:52. Does it imply that the Twelve remained with Jesus during this
mission? H. Conzelmann (Theology, 67 n. 1) thinks that this is likely. It is impossible
to think that the number was part of “Q,” since this verse is from Luke’s own pen.

Instead of simply heterous, “‘others,” read in mss. P75, B, L, etc., many important
mss. (N, A, C, D, K, W, X, etc.) read kai heterous, which would mean “even seventy/
seventy-two others.” It is difficult to say which is to be preferred.

Should one read “seventy” or “seventy-two’*? The former is attested in such mss. as
R, A, CK,L, W, X, etc., whereas the latter has the support of P75, B, D, 0181, and
the OL and OS traditions. The UBS Committee, in assessing the external evidence,
thought it almost equally balanced, and considered the attempts to answer which was
preferable by invoking the internal symbolism intended as inconclusive. Whose sym-
bolism is it (Jesus’? the pre-Synoptic tradition’s? the evangelist’s?)? K. Aland (TCGNT
151) argues strongly for “seventy-two” (without any brackets) because of the varied
external evidence and because, whereas seventy is a frequently used OT number,
seventy-two is not (being found only in Num 31:38). Hence a change from seventy-
two to seventy in copying would be more likely than vice versa. For pre-P?* discus-
sions, see B. M. Metzger, “Seventy or Seventy-Two Disciples?” 299-306; S. Jellicoe,
“St Luke and the ‘Seventy(-two),” ”* 319-321. See also Luke 10:17.

If the number were seventy, would it reflect such OT usage as the seventy elders
chosen by Moses to assist him (Exod 24:1; Num 11:16,24)? Or possibly the seventy
offspring of Jacob (Exod 1:5; Deut 10:22)? It is hardly likely that the seventy years of
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Zech 7:5 would be involved. It has often been thought to reflect the nations of the
world in the table of Gen 10:2-31 and would symbolize the coming evangelization of
the Gentiles and diaspora Jews by the disciples, whereas the Twelve would have been
sent to Israel itself. See further / Enoch 89:59; cf. Deut 32:8. But in the MT of Genesis
the descendants of Japheth, Ham, and Shem number seventy, whereas in the LXX
they are seventy-two. The number seventy is surely an approximation or “round
number” for a more original seventy-two.

The trouble with this interpretation is that the “seventy(-two) others” are sent in
this verse “to every town and place that Jesus himself intended to visit,” and Luke
24:47 destines the Twelve for “all nations.” Because of such problems, some commen-
tators (e.g. J. Schmid, Evangelium nach Lukas, 184) simply take the seventy/seventy-
two as a round number.

in twos. Luke’s composition borrows a detail from Mark 6:7, which he omitted in
9:1; he writes ana dyo instead of the Marcan dyo dyo, “two by two.” See ana
pentéekonta in NOTE on 9:14. Thus Jesus is made to send out thirty-five/thirty-six pairs
of disciples, but Luke never calls them mathétai in this whole section. The custom of
traveling in pairs is said to be Jewish, but it is not found in the OT. It turns up here
and elsewhere in the NT and becomes famous in the later rabbinical tradition. See J.
Jeremias, ‘“Paarweise Sendung.” The pair could be meant for mutual support on the
journey, but it is more probably to be explained by the notion of the testimony of two
witnesses in judicial cases. See Deut 19:15; Num 35:30. A juridical note is suggested at
the end of this episode (vv. 10-11), and a “warning” (lit. “testimony”) was mentioned
explicitly in the parallel in 9:5. NT pairs can be found in Paul and Barnabas (Acts 13:1
[but cf. 13:13]); Paul and Silas (Acts 15:40); Peter and John (Acts 8:14); Barnabas and
Mark (Acts 15:40); Judas and Silas (Acts 15:32); and possibly Andronicus and
Junia(s) (Rom 16:7).

ahead of him. Lit. *before his face,” a Septuagintism. See p. 115.

that he himself intended to visit. 1.e. they were to go on ahead as heralds—heralds
not only of his coming ministry, but perhaps even of his eschatological visit.

2. The harvest is abundant. See Matt 9:37-38. In the Lucan Gospel this harvest
becomes a figure for the season when the mature preaching of the kingdom takes
place. Recall 8:15,16-17. The time has come for its widespread announcement and the
great numbers that will accept the message. In the OT the harvest was a figure of
God’s eschatological judgment of the nations. See Joel 4:1-13; Isa 27:11-12. In John
4:36-38 missionary results are described, as here, in terms of it: disciples will have the
joy of reaping what they have not sown. But the image also carries a warning as well
as a promise, as the sequel of this episode makes clear.

but laborers are few. Lucan style makes use of the contrasting particles men . . .
de in this and the preceding cl.; see p. 108.

beg the owner. l.e. God, who is the kyrios. The disciples being commissioned are
instructed to pray that God will provide adequately for the task of the harvest. See
p. 245. The vb. deéthete is often used of prayer of petition. See 22:32; Acts 8:22,24;
10:2; Ps 30:8 (LXX). Cf. H. Greever; TDNT 2. 40-42. This instruction implies that
the work of Jesus and the mission of the disciples are under the providence of God
himself, who is creating a new phase of salvific preaching and will be the judge of it on
a given “day” (v. 12).
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3. Now go. Thus the mission-charge is given. Luke uses Aypagete.

and look, I am sending you. Lit. “Behold, I send you.” See NOTE on 9:2. This is one
of the I-sayings of Jesus in the Synoptic tradition. See HST 158. The sender is Jesus, as
the “Lord,” expressing his fundamental commission.

like lambs among wolves. The image shifts from reapers at a harvest to animals that
do not associate. Luke has nothing about “prudence” and “simplicity,” which are
Matthean additions (10:16). The contrast of lambs and wolves suggests the perils,
opposition, and hostility which will mark the mission of the seventy(-two), as that of
Jesus himself. H. Lignée (“La mission,” 65) thinks that the figure signifies that the
disciples are being sent into the pagan world; but that is not immediately obvious. /
Enoch 89:14,18-20 uses the opposition of sheep and wolves in a very similar way, and
the peril expressed in the opposition known to any Palestinian shepherd could be
applied to any mission of Christian disciples, who are considered as defenseless as
young sheep. A later rabbinical tradition knows of a saying of Hadrian to R.
Yehoshua* about what he considered great in sheep (= Israel) that can continue to
live among seventy wolves (= the nations); the rabbi replied, “Great is the shepherd
who delivers it and watches over it and destroys them [the wolves] before them
[Israel].” See J. Jeremias, TDNT 1. 340.

4. a purse or a knapsack or sandals. See Luke 9:3, where only pera, “knapsack,”
occurs. The same threesome (ballantion, péra, hypodémata) occur again in 22:35.
Mark 6:9 mentioned “sandals” (with a different word, sandalia, which Luke avoided
in his parallel). Matt 10:9-10, which is somewhat parallel to this Lucan verse, has been
influenced by Mark 6:8-9.

do not exchange greetings with anyone on the way. This strange injunction has been
variously interpreted. Prima facie, it seems to mean that the disciples are not to waste
time on the mission talking to people because the harvest is ripe and has to be brought
in before it spoils. Their greetings should rather be directed to “houses” and “towns”
as the following verses suggest. In this sense it recalls the injunction given by Elisha to
Gehazi in 2 Kgs 4:29. However, it has also been interpreted not so much of haste as of
dedication; the disciples are to concentrate on preaching and curing, not on worldly
matters. The relationship demanded by kingdom-preaching is not measured by ordi-
nary social courtesy, gear, or greetings. But the injunction may couch a warning about
the hostility that the disciples are to expect as Jesus’ heralds—a hostility that is
expressed in terms of reapers and no greetings to passersby in Ps 129:8; and in the
aloofness of the Essenes to all non-community-members (1QS 5:10-11,15). See further
A. O’Hagan, ** ‘Greet No One.’ ” To interpret this injunction as a prohibition to visit
or receive hospitality from relatives on a missionary journey is eisegetical, pace B.
Lang (“Grussverbot™). For “on the way,” see COMMENT on 9:51-56.

5. Peace be to this housel Or “household, family.” The Lucan form of this greeting,
in direct discourse, is more Semitic than its Matthean parallel (10:12, “salute it”’). The
greeting is an extension of the OT greeting, “peace be with you,” found in Luke 24:36.
Cf. Judg 6:23; 19:20. In contrast to banal greetings used on the road, the commis-
sioned disciple is to announce the peace that the salvation of Jesus brings. Luke
constantly links peace with God’s salvation. See p. 225. This characteristic of the
Period of Jesus is to be extended to all who accept the kingdom of God. It should,
however, be noted that Luke does not associate peace with the Spirit (as does Paul),
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but with Jesus himself, pace H. Lignée, “La mission,” 69. The greeting used is related
to another, reflected in Gal 6:16; for the antiquity of the latter, see Pss 125:5; 128:6; cf.
A. Hurvitz, Leshonenu 27-28 (1964) 297-302.

6. a peaceful person. Lit. “a son of peace,” i.e. a person open to and receptive of the
prime quality of Christian salvation brought by Jesus. Peace is not to be understood in
this context as merely the opposite of war, but in the OT sense of §a/6m, the root of
which is $/m, “completeness, wholeness.” It expresses rather the comprehensive
bounty of God’s salvific presence and activity. For the figurative use of Auios, “son,”
cf. 5:34; 16:8b; 20:34,36; Acts 4:36; a Septuagintism. See p. 115. Matt 10:11 eliminates
the Semitism and speaks instead of a “worthy” person. Cf. F. W. Danker, “The huios
Phrases in the New Testament,” NTS 7 (1960-1961) 94; W. Klassen, “ ‘A Child of
Peace’ (Luke 10. 6) in First Century Context,” NTS 27 (1980-1981) 488-506.

your peace. 1.e. the peace that you bring as my envoy.

will rest. The greeting will be effective in that its saving power will affect people.

But if not. Another instance of the favorite Lucan particles ei de mé ge. See NOTE
on 5:36; cf. 13:9; 14:31-32. See M. E. Thrall, Greek Particles, 9-10.

it will come back to you. l.e. it will not be lost, for such peace requires an apt
reception. The consequences differ for a person of a house from those stated for a town
inv. 12.

7. Stay at that one house. Luke uses en auté té oikia. M. Black (44GA3 98) thinks
that the phrase is a “misrendering of an Aramaic demonstrative” and that Luke
would be “reproducing unedited a translation Greek version of the saying of Jesus
from his source.” This seems unlikely; the phrase is a simple extension of one often
used in the LXX. See p. 117. For a similar regulation given to the Twelve, see 9:4. The
reason for the regulation is stated at the end of this verse. Note that Matt 10:13 speaks
of a “worthy” house, a Matthean modification.

eating and drinking what they have. On the Greek expression Luke uses, see E.
Delebecque, “Sur un hellénisme,” 590-593.

Jor the laborer deserves his pay. The “Q" parallel in Matt 10:10b has trophe, “suste-
nance,” instead of misthos, “pay.” That is again a Matthean modification of the “Q”
source. For the idea expressed here, see 1 Cor 9:14; 1 Tim 5:18. Cf. Did. 13.1: “Every
true prophet who wishes to settle among you is worthy of his sustenance.”

8. enter a town. The whole town is to be confronted with the preaching and healing;
the disciples are to perform a public, official act.

eat what is put before you. L.e. accept the hospitality of the townspeople, such as it is.

9. Cure the sick. Cf. Luke 9:2. The Matthean parallel (10:8) expands the activity in
which the disciples are to engage: “raise the dead, cleanse lepers, expel demons—you
freely received, give freely.”

The kingdom of God has drawn near to you. Le. in the very preaching of it by the
disciples sent out by Jesus. See v. 11c. The statement is the same as Mark 1:15, which
Luke omitted in his parallel to that passage. C. H. Dodd (Parables, 28-30) tried to
argue that éngiken means “has come,” but W. G. Kiimmel (Promise and Fulfilment,
24) has more rightly insisted (along with others, e.g. J. M. Robinson, The Problem of
History, 72 n. 1) that it has to be understood as “has approached, has drawn near.” Cf.
M. Black, “The Kingdom of God Has Come,” 289-290; W. R. Hutton, “The King-
dom of God Has Come,” ExpTim 64 (1952-1953) 89-91. The implication is that the
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day of the kingdom’s full arrival is still in the future. Even if “we meet something
which is rare” here in Luke (H. Conzelmann, Theology, 107), he thus preserves some
of the primitive futurist eschatology of the early community. Perhaps he also implies
that the kingdom has drawn near because Jesus himself is soon to stand at the gates of
the towns. See v. 1; cf. NOTE on 4:43 and pp. 231-235. See further Luke 11:20.

10. do not welcome you. See Luke 9:5.

11. The very dust. See NOTE on 9:5. The disciples are charged not merely to knock
the dust from their feet but to proclaim the meaning of the action to the unreceptive
town. The proximity of the kingdom does not prevent its being rejected.

Rather. The strong adversative conj. plén, “but, rather,” is used, as in 6:24,35; cf.
10:14,20; 11:41; 12:31; 13:33; 17:1; 18:8; 19:27; 22:21,22,42; 23:28.

the kingdom of God has drawn near. See NOTE on v. 9. The repetition of the
proclamation is significant.

12. more tolerable on that day for Sodom. l.e. the day of the arrival of God’s
complete dominion in human history and its consequent judgment will be more cata-
strophic for a town that rejects the Christian message than the fate of Sodom, the
notorious town of sinners in Jewish history. The Lucan Jesus alludes to the destruc-
tion of Sodom in Gen 19:24-28. It is spoken of as if its fate were to be reenacted in the
eschaton, when the unreceptive town will suffer a fate worse than that of Sodom. Cf.
Luke 10:14. The adj. arektos describes what can be endured, tolerated, and it connotes
condemnation and punishment. For “on that day,” see Luke 6:23; 21:34; cf. 2 Thess
1:10. The “day” is that of judgment, as Luke 10:14 suggests. It echoes Zech 12:3-4; Isa
10:20; Jer 30:8 (LXX 37:8).
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61. WOES UTTERED AGAINST THE TOWNS
OF GALILEE
(10:13-15)

10 !3“Woe to you, Chorazinl Woe to you, Bethsaida! Had the mira-
cles performed in your midst been done in Tyre and Sidon, the people
there would have sat in sackcloth and ashes and reformed their lives
long ago! 1 Rather, it shall be more tolerable at the judgment for Tyre
and Sidon than for you. !5 As for you, Capernaum, you don’t expect to
be exalted to the skies, do you? No, you shall go down to death’s
abode!’"

2 Isa 14:15

COMMENT

The next few verses in the Lucan Gospel create something of a problem. As
they stand, vv. 13-15 and 16 form part of Jesus’ instructions to the
seventy(-two) disciples. Whereas v. 16 would seem to be a logical conclusion
to the mission-charge in vv. 2-12, it is separated from them by vv. 13-15,
which utter woes on Galilean towns, Chorazin (otherwise unmentioned in the
account of the Galilean ministry just completed), Bethsaida (evangelized in
9:10-17 and the scene of the feeding of the five thousand), and Capernaum (a
town which already had witnessed his ministry and cures, 4:23; 7:1). More-
over, v. 16 has a Matthean counterpart at the end of the mission-charge given
to the Twelve (10:40); but see COMMENT on v. 16 for further discussion of its
Synoptic relationship. Verses 13-15 are more like an aside or a soliloquy than
an integral part of the instructions to the disciples, since the Galilean villages
named scarcely seem to be examples of the towns and places “which he
himself intended to visit” on his way to Jerusalem. Again, the woes are hardly
pertinent to the work expected of the disciples in the mission-charge. Indeed,
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if it were not for v. 16, the aside that Jesus utters here might even appear as a
sort of filler-episode, words uttered while the seventy(-two) were off on their
mission, from which they are said to return in v. 17.

Verses 13-15, the woes against Chorazin, Bethsaida, and Capernaum, were
derived by Luke from “Q” (see p. 76). Their Matthean counterpart is found,
not with the instructions given to the Twelve, but as a sequel to Jesus’ testi-
mony to John the Baptist (11:7-19), and occurs just before Jesus’ utterance of
thanks to his Father (11:25-27). Matt 11:20 is a generic rubric, composed by
Matthew (see HST 333; F. Mussner, Die Wunder Jesu, 25) to introduce the
woes in vv. 21-24, Their Matthean form is longer and undoubtedly reflects
the original “Q” version of these sayings. Luke 10:13-15 parallels only Matt
11:21-23a. It is strange that one saying, the comparison (of Capernaum) with
Sodom, appeared substantially in two different places in “Q” and is retained
by Matthew in 10:15 and 11:24. Luke has eliminated the parallel to the latter,
the comparison with Sodom, because it duplicates 10:12, the comparison of
an inhospitable town with Sodom, redacted by Luke to suit the saying about
the kingdom in v. 11.

As the woes originally stood in “Q,” they consisted of a pronouncement (an
accusation against Chorazin and Bethsaida [Matt 11:21a]; and against Caper-
naum (11:23a]), an explanation (that mighty deeds would have led to repen-
tance in Tyre and Sidon [11:21b]; and in Sodom [11:23b]), and a comparison
(the greater tolerance for Tyre and Sidon at the judgment [11:22]; and for
Sodom [11:24]). In curtailing the sayings, Luke eliminated the second expla-
nation and the comparison of Capernaum with Sodom. Although the woe-
form exemplified in the “Q” version is not found explicitly in the OT, the
woes against these Galilean cities can profitably be compared with such OT
passages as Amos 6:4-7; Mic 2:1; Hab 2:6-7; and Zeph 2:5. (See further J. A.
Comber, “The Composition,” 498-499.)

Forty-five words of Matt 11:21-23a are found to be identical in Luke 10:13-
15. Matthew probably changed the more original vb. egenéthésan, “had been
done” (Luke 10:13; cf. Matt 11:23) to a stylistic variant, egenonto; he proba-
bly also introduced Jegé Aymin to produce plén legé hymin, “rather, I say to
you,” which he uses again in 11:24 and 26:64 and which Luke never uses. But
Luke has probably retained the more original “Q” expression en ¢ krisei, “‘at
the judgment,” whereas Matthew has modified it to en hémera kriseds, *'on
the day of judgment” (11:22,24; cf. 10:15; 12:36). (Cp. Luke 11:31-32; Matt
12:41-42; cf. J. Jeremias, Die Sprache, 186.)

Luke has added the woes to the mission-charge because of a catchword
bond: anektoteron estai, “it shall be more tolerable,” occurs in v. 12 and in v.
14. In doing this, he has simply taken over the woes from a different part of
*Q,” without any inverting of material (e.g. putting vv. 13-15 before v. 16, as
has been suggested by T. W. Manson, Sayings, 76-77). The Matthean coun-
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terpart of v. 16 (10:40) suggests that it (or some saying like it) was actually
part of the mission-charge in ““Q,” and so is unrelated to the woes.

Judged form-critically, Jesus® aside is a minatory saying (HST 111-112), a
prophetic proclamation invoking eschatological judgment on unrepentant
Galilean towns. Bultmann (ibid.) regarded the sayings as “‘a community for-
mulation,” which looked back on Jesus’ activity in Capernaum as already
finished and as a failure. A similar evaluation of the sayings can be found in
J. M. Creed, The Gospel, 146, quoting A. Loisy, “the pronouncement of a
Christian prophet casting a retrospective glance at the work of Jesus in Gali-
lee.” There may be a grain of truth in that view (e.g. in the sharpening of the
threat), but the success of Jesus’ activity in Capernaum recorded in 4:23,
already dependent on an earlier tradition (see COMMENT and NOTE on 4:23),
has to be considered. It could well have been the basis of an admonition of the
historical Jesus to a smug Galilean town that his former activity in it was not
sufficient for an expectation of exaltation. If one detects in these sayings a
prophetic proclamation, it does not follow that they stem only from some
early Christian prophetic tradition, pace E. Kdsemann, New Testament Ques-
tions, 94-95. The “Q” saying, mentioning Chorazin, which does not otherwise
figure in the early Jesus-tradition, may be a good sign for attributing these
woes to Jesus himself. (See further F. Mussner, Die Wunder, 27, W.
Grundmann, Evangelium nach Lukas, 211.)

In this aside, Jesus appears as God’s mouthpiece and does not hesitate to
utter a prophetic proclamation, a foreboding directed against Galilean towns
that had witnessed his preaching and miracles. He pointedly compares those
towns, which have been favored with his “miracles” or “mighty deeds”
(dynameis, v. 13), with the (in)famous pagan Phoenician towns of Tyre and
Sidon against which prophets of old once inveighed. Though Jesus’ words (v.
15) allude to the oracle against the king of Babylon in Isa 14:4b-21, who
would have exalted himself to the heavens like the Canaanite astral deities,
Heélel (Day Star) and Sazhar (Dawn), the reader of the Lucan Gospel will
think of Chorazin and Bethsaida, neighboring Galilean towns, now compared
with Tyre and its neighbor Sidon, as objects of similar prophetic oracles and
taunts. In Ezekiel 28 the oracle of divine judgment against Tyre (vv. 2-19) is
followed by that against its neighbor Sidon (vv. 20-23), both being singled out
for their pagan decadence. Those two cities are often linked in prophetic
writings (Jer 25:22; 47:4; Zech 9:2). Such pagan cities were punished by God,
even though they had not had the opportunity of hearing reform-preachers.
The inhabitants of these cities would long since have cast themselves in the
role of mourners and penitents and sought to reform themselves had such a
preacher accosted them (recall the reaction of pagan Nineveh to the preach-
ing of Jonah, Jonah 3:5-9). The inhabitants of Chorazin, Bethsaida, and Ca-
pernaum, favored with the prophetic preaching and “mighty deeds” of Jesus,
smugly went their own ways, however, and refused belief. What could have
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contributed to Capernaum’s glory at the judgment would Jead only to its
disgrace.

Luke retained these minatory sayings, uttered against towns that the his-
torical Jesus once evangelized, because he felt that they had a pertinence for
Christian readers of his own day and for generations to follow. The Jesus who
appears in this aside as an accuser and judge now so accosts the Christian
reader. His words stress the responsibility incumbent on persons confronted
with his word. Not to accept his challenge is to reject the message that comes
through him as God’s spokesman. What could lead to exaltation thus might
lead only to disgrace and humiliation.

By making the woes part of the mission-charge of the “seventy(-two)
others,” and thus depicting Jesus comparing Galilean towns of his own minis-
try with pagan towns, Luke undoubtedly has in mind the implications of
Jesus’ words of instruction for the Gentile mission. The passage thus contrib-
utes to the universalism of the Christian mission and evangelization.

NOTES

10 13. Woe 10 you. See NOTE on 6:24.

Chorazin! Because of its occurrence with Bethsaida and Capernaum, it is to be
understood as a town in Galilee. Its site is not known with certainty. It has often been
identified with modern Kh. Kerazeh, ruins about two and a half miles northwest of
Tell Hum. See NOTE on Capernaum, 4:23. The remains of a third—fourth century
synagogue have been found there, together with an Aramaic inscription honoring
Judan, son of Yishmael, who constructed its colonnade and staircase. See MPAT §
Al6; cf. J. Naveh, 7 psyps w’bn: On Stone and Mosaic, The Aramaic and Hebrew
Inscriptions from Ancient Synagogues (Jerusalem: Israel Exploration Society, 1978) 36-
38 (§ 17*). A passage in the Babylonian Talmud (b. Menah. 85a) mentions a place,
Krzyym (Karzayim), from which came good wheat, as not being near Jerusalem.
Eusebius (Onom. 303, 174) knows of Chorazin as “a village in Galilee against which
Christ uttered a woe after he had preached to it; now it is a desert, two miles from
Capernaum.” But Jerome (Comm. in Is. 3; PL 24. 127) located it with Capernaum,
Tiberias, and Bethsaida on the shore of Lake Gennesaret. Hence the hesitation about
its identification. See further C. Kopp, The Holy Places of the Gospels (New York:
Herder and Herder, 1963) 187-189; J. Finegan, Archeology, 57-58; ELS 305-308.

Bethsaida! See NOTE on 9:10. It is actually a town where a miracle took place.

the miracles performed in your midst. Lit. “the mighty deeds (which) occurred in
you.” Luke uses dynameis, the pl. of dynamis, “power,” as in 19:37, to refer to the
wondrous acts of Jesus wrought in these towns. See COMMENT on 4:31-37; NOTES on
4:14; 5:17; 6:19; 8:46. The specific form of the effects of his power is not further
described. Nor is it said that these deeds were performed by Jesus alone; in 9:1 he
shared his “power and authority” with the Twelve.

in Tyre and Sidon. 1.e. in the well-known Phoenician trade cities of the pagan world
—outside of Galilee, to which the Lucan Jesus has otherwise restricted his evangeliza-
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tion up to this point. On Tyre and Sidon, see NOTE on 6:17. There Luke speaks of
them as towns from which people flocked to hear Jesus, as well as from Judea and
Jerusalem; they formed part of the audience to which his sermon on the plain was
directed. This detail adds poignancy to his remark here.

would have sat in sackcloth and ashes. 1.e. would have adopted an ancient form of
penitential conduct or mourning. The phrase is an abridgement of an OT expression,
“to cover oneself with sackcloth and sit in ashes” (Jonah 3:6 LXX; cf. Job 2:8). The
combination of sackcloth and ashes occurs also in Isa 58:5; Esth 4:2-3 (LXX); Dan 9:3
(LXX), in slightly variant expressions. Josephus also knows of the use of sackcloth
and ashes (spodos and tephra). See J.W. 2.12,5 § 237; Ant. 5.1,12 § 37; 19.8,2 § 349;
20.6,1 § 123. They are often mentioned in a context of weeping, lamentation, and
fasting—but without implying mourning for death. Here they connote sorrowful re-
pentance for sin and disbelief, finding expression in a participial phrase subordinated
to the vb. metenoeésan, “would have repented.”

The n. sakkos is a grecized form of Hebrew §ag or Aramaic Saqqa’, the name for a
cloth made of rough goat’s hair and used as a loin covering for the naked body as a
sign of mourning or penitence. Its use is often mentioned in the OT. E.g. Gen 37:34; 2
Sam 3:31; 1 Kgs 21:27; Ps 69:11; Isa 20:2; 32:11. It was black in color (Rev 6:12; 1
Clem. 8:3; cf. Isa 50:3). The word was borrowed in the Greek world to designate a
“coarse cloth of hair,” used for bags or sacks (Herodotus, Hist. 9.80; Aristophanes,
Acharn. 745 [cf. Josh 9:4]). Plutarch (Superst. 7, 168D) also knows of the penitential
use of sackcloth for sins (using the diminutive sakkion).

Spodos, “wood-ashes, embers,” has been known in Greek since the time of Homer
(Od. 9.375). It was also used in the Greek world as a sign of mourning (Euripides,
Suppl. 827, 1160). In the LXX it often translates Hebrew ‘zper, which usually means
merely “dust.” But the meaning “ashes” is found in Num 19:9-10.

reformed their lives. Lit. “repented.” See NOTE on 3:3; cf. p. 237.

long agol The adv. palai stands emphatically at the head of the apodosis of this
contrary-to-fact condition. In my translation it has been put at the end for emphasis.

14. Rather. Luke again uses the adversative conj. p/én. See NOTE on 10:11.

more tolerable. See NOTE on 10:12.

at the judgment. P45 and ms. D omit this phrase, but it is to be retained, being found
in the best mss. The parallel in Matt 11:22-24 reads “in the day of judgment,” a phrase
found in Prov 6:34 (LXX); Jdt 16:17. The Lucan phrase is probably that of the “Q”
source. The reference is to the day of divine retribution. See Mal 3:5-21 (3:5-4:5E); cf.
Jude 6; 4QEn® 1 iv 11; 4QEnd 1 xi 1; 4QEne 1 xxii 2-3; 1QM 1:5 for similar references
to that eschatological event.

15. Capernaum. See NOTE on 4:23, where it was first mentioned as a town that had
witnessed Jesus’ healings and other (mighty) deeds. Cf. 7:1-10.

1o be exalted to the skies, do you? 1.e. because I have performed cures in the midst of
your people. The question is introduced by mé, expecting a negative answer. These
words may allude to Isa 14:13, but apart from the gen. ouranou, “sky, heaven,” there
is not another verbal echo. See, however, the following NOTE.

There is, however, a textual problem. 1 have read mé heds ouranou hypsithése,
which is found in P45, P75, R, B*, D, OL, etc., but mss. A, B2, C, R, W, ©, and the
Koine text-tradition read instead hé heds ouranou hypsotheisa, *(As for you, Caper-
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naum), the (city) exalted to the skies,” which gives the Galilean town a slightly
different status. The preferred reading is sometimes considered suspect, because it
agrees with the form in Matt 11:23 (and could have been harmonized by copyists).
Moreover, it is difficult to say whether mé has been produced by a dittography of m
(with which Kapharnaoum ends) or whether hé (written in uncial mss. without
breathings) was produced by haplography of the same letter. See further TCGNT 30-
kIR

you shall go down to death’s abode! Lit. “to Hades.” Some Greek mss. (P45, K, A, C,
L, R, W, ©, and the Koine text-tradition) read katabibasthése, “you will be driven
down,” certainly a more forceful threat. However, katabésé is the reading of mss. P75,
B, D, and of the Syriac tradition; it is preferred because it represents a wide geographi-
cal spread of texts. The latter reading, then, is a clear echo of Isa 14:15 (LXX), eis
hadou katabeésé, “*you shail go down into Hades” (and into the depths of the earth)—
part of the taunt addressed to the king of Babylon (14:4). Capernaum will thus join
earlier tyrants in Sheol. Cf. Isa 14:11; Ezek 26:20; 31:16-17; Ps. Sol. 1:5 for similar
threats. “Going down to Hades” means at least Capernaum’s disgrace; whether it also
connotes its punishment is difficult to say. The contrast of ouranos and hades and the
allusion to Isaiah 14 would suggest the latter.

The Greek name hadés was properly that of the god of the netherworld as the place
of the dead (so Homer, I/. 15.188). A remnant of this meaning is still seen in the use of
the gen. case with preps. that would otherwise govern other cases (e.g. eis in the LXX
of Isa 14:15, quoted above, “into [the house of] Hades”). In time it came to be the
name for the grave (Pindar, Pyth. Od. 5.96) or for a region or abode of the dead
(Euripides, Alcest. 13), having gates (Vettius Valens, 179.13; cf. Homer, I 5.646; Isa
38:10; Wis 16:13; Matt 16:18). In the LXX, hadeés, with rare exceptions, translates
Hebrew 3&°6l, “Sheol” (e.g. Isa 14:9,11,15; Qoh 9:10), which originally meant the
realm to which all human beings go at death (Ps 89:49), a place of shadowy existence
(Isa 14:9) below the waters of the ocean (Job 26:5-6; see NOTE on 8:31), and of
inactivity (Ps 6:6). Sometimes it carries the connotation of a region opposed to heaven
(see Amos 9:2; Ps 139:8), which would be the sense in Luke 10. In postexilic Judaism
$¢°6! underwent a development with the emergence of the ideas of resurrection (see
Dan 12:2) and of retribution for the conduct of earthly life. It became a place divided
into separate locales, one for the upright, and three for sinners. This distinction is
clearly found in I Enoch 22:3-13. Cf. 4QEnc 1 xxii 1-8; 4QEn¢ 1 xi 1-3 (known in the
Greek version as hoi topoi hoi koiloi, “the hollow places™); also I Enoch 63:10; 99:11;
cf. 2 Esdr. 7:36; Josephus, Ant. 18.1,3 § 14 (but see J. W. 2.8,14 § 163). This is partly
reflected in Luke 16:22-26. J. Jeremias (TDNT 1. 148) wouid distinguish Hades from
gehenna (on which see NOTE on 12:5), but this is far from certain. See O. Bocher
(EWNT 1. 73), who equates them.
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62. THE DISCIPLES AS REPRESENTATIVES
(10:16)

10 16Whoever listens to you listens to me; whoever rejects you re-
jects me; and whoever rejects me rejects him who sent me.

COMMENT

This verse forms the conclusion to the mission-charge given to the
“seventy(-two) others” (10:2-12) and has a counterpart at the end of the
instruction given to the Twelve in the Matthean Gospel. It formulates the
principle on which both the Twelve and the “others” have been sent out.
They have not only been given a share in Jesus’ “power and authority” (9:1)
and been sent on ahead of him (10:1), but they have been commissioned to
speak in his name and in the name of the one who sent Jesus himself (cf.
4:43). The saying comments on the different ways that the message carried by
the disciple-representatives will be received by people who hear them.

The three-part saying has been most likely derived by Luke from “Q” (see
p- 77). Its Matthean counterpart (10:40) would suggest that the mission-
charge in “Q” ended with such a saying. The Matthean form, however, cre-
ates a slight problem, and it is likely that Matthew has substituted for the
three-part saying, preserved in Luke, a fuller form, derived from “M,” which
is similar in its formulation of the basic principle, but different enough in
expression (reception of a prophet and of a righteous one) to suggest that it
comes from an independent tradition (so too HST 143). For the Matthean
form actually consists of two verses (10:40-41), joined by dechesthai, “re-
ceive,” as the catchword bond; and to which v. 42 (about the reception of a
child) has been added by still another catchword bond, misthos, “wages.”
Hence, though Matt 10:40 superficially sounds like Luke 10:16, it probably
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represents another tradition, with a fuller formulation, which Matthew has
preferred to substitute for the ending of the instruction. That saying has its
counterpart in the “Mk” tradition (see p. 81); and so we have a Matthean
“doublet” (see Mark 9:37; Matt 18:5; Luke 9:48 [see COMMENT there]; cf.
Mark 9:41). The Johannine tradition (see NOTE) has also preserved diverse
forms of these sayings, which probably do not all go back to a single utter-
ance of the historical Jesus, pace T. W. Manson, Sayings, 78. The diverse
formulations, however, reveal that concerns in the subsequent Christian com-
munity were in part responsible for the shape that they have taken.

Form-critically speaking, we have to class the saying with the “I-sayings”
of Jesus (so HST 153; derived from a “Jewish tradition” [ibid. 147]). But this
does not mean that it is wholly a fabrication of even a Palestinian Christian
community. At issue, once again, is the question whether the historical Jesus
had disciples during his ministry and made use of them to help in that minis-
try.

The Lucan form of the saying, both positive and negative in its expression,
probably preserves the “Q” formulation of the mission-charge. In effect, it
puts more stress on the negative side by using the vb. athetein, “reject,” four
times over (see M. Miyoshi, Der Anfang, 91; cf. J. Jeremias, Die Sprache,
187).

On the one hand, the saying lends authority to the preaching of the disci-
ples. The principle implied in it is that of representation, akin to the institu-
tion of saliah of contemporary Judaism: The one sent is to be regarded as the
sender himself. The disciples, therefore, speak and act in the name of Jesus,
just as he speaks and acts in the name of the one who sent him. This aspect of
the saying is not to be neglected in the Lucan use of it, for it enhances the
Lucan notion of asphaleia (1:4; see pp. 300-301). It inculcates the notion that
what the church of Luke’s day is teaching is rooted in the teaching of Jesus
himself.

But, on the other hand, the saying concentrates on the reaction of hearers:
some listen, some reject, implying a process of discernment. It does not deal
with passive listening; and those who fail to listen in the proper sense are
actively nullifying the message being brought to them. Implicit in the saying
is a judgment about the response to the word preached by the disciples, and
so the saying is related to the eschatological judgment of v. 14. The persons
who accept or reject the teaching of such representatives accept or reject the
message of Jesus and of God himself. In this way, this saying too has its own
minatory aspect. It is, therefore, not without some connection to the woes
that immediately precede it. (See further W. Thiising, “Dienstfunktion,” 79.)
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NOTES

10 16. Whoever listens to you. 1.e. hears the word or message that you preach. The
vb. akouein means not only to hear physically, but to accept with faith the message
announced by the disciples. See 6:47.

listens to me. For the disciple is, in effect, preaching only what Jesus himself was
sent to preach (4:43). The “word” is one, and the third part of the verse makes it clear
that it is the word of God himself.

whoever rejects you. 1.e. refuses to accept the message you announce as coming from
me and ultimately from God himself. The vb. athetein etymologically means to “nul-
lify, set at nought,” and has already been used in 7:30 of the thwarting of God’s
design. See NOTE there. The overtones of that thwarting are undoubtedly to be heard
here in the rejection of the disciples’ message.

whoever refects me refects him who sent me. Thus Jesus insists that he has not come
to preach on his own authority. Recall 4:14,42-43; 5:17. So the Lucan Jesus affirms
what the Johannine Jesus utters in very similar language on several occasions. Cf.
John 5:23; 7:28; 12:44-45,48; 13:20.
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63. THE RETURN OF THE SEVENTY(-TWO)
(10:17-20)

10 17The seventy(-two) returned full of joy and reported, “Lord,
with the use of your name even the demons submit to us!’ 18 Jesus said
to them, “I was watching Satan fall, like lightning, from heaven.
19See, I have given you authority to tread upon serpents and scorpi-
ons, and over all the power of the Enemy; and nothing shall harm you
at all. 20So do not rejoice at this that spirits submit to you; rather,
rejoice that your names stand written in heaven!”
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COMMENT

Luke appends to his story of Jesus’ sending out “seventy(-two) others” an
account of their return, their elation at the success of their mission, and Jesus’
threefold comment on their report (10:17-20). It is a more expressive note
than that recorded on the return of “the apostles” in 9:10. This notice is
exclusive to Luke, as was the mission-charge to the “‘seventy(-two) others.”
Whereas Luke 9:10 refiected Mark 6:30, there is nothing in the Synoptic
tradition of this notice.

Jesus’ coming praise of the Father (10:21-24) has a counterpart in the
Matthean Gospel, in 11:25-27, where it follows immediately on the woes
uttered against the Galilean towns. The Matthean order probably reflects the
part of “Q,” which both evangelists have used. But Luke has inserted between
the end of the mission-charge, of which he had made the woes a part, and the
praise of the Father this episode about the return of the disciples. It gives to
the passage about the praise of the Father a better psychological background,
following not immediately on the instruction to the disciples, but on the
report of their success. This passage then builds up to the authority of the
Son.

If the sayings in this episode were a unit inherited by Luke, then it would
have to be attributed to “L.” R. Bultmann (HST 158 n. 1) rightly ascribes v.
17 to Luke’s pen; it is composed by Luke in view of what is to be said in v. 20.
Bultmann regards v. 18 (the falling of Satan) as inherited by Luke “from
tradition,” but he questions whether vv. 18 and 19 were originally uttered
together, and similarly vv. 19 and 20. True, there is no intrinsic connection
among the three sayings. It is perhaps best to regard the pericope itself as a
unit created by Luke; the three isolated sayings may have been inherited by
him from “L,” but v. 20 may also be of Lucan composition. It is, however,
another matter to think that vv. 19 and 20 reflect only Christian tradition,
“when the Church was in danger of overrating miracle” (ibid. 158). If we
admit that the original sense of v. 18 is irretrievably lost, the strangeness of
the saying may be the best reason for ascribing it to Jesus himself (cf. J.
Jeremias, Die Sprache, 187-189).

Form-critically considered, the episode might at first appear like a pro-
nouncement story, with v. 20 as the pronouncement. Though it has a narra-
tive introduction, which almost certainly comes from Luke’s pen, the saying
of the disciples (with “Lord”) is only an introductory foil for the use of the
inherited isolated sayings. It is difficult, indeed, to say which of the three is
really the most important. As Luke has fashioned the episode, the third
saying corresponds to his introduction and therefore gets pride of place. The
first two sayings are to be classed as “I-sayings”; the last is hortatory.
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Jesus’ threefold answer to the report of the seventy(-two) puts their elated
reaction to their own mission in its proper perspective. Coming on the heels
of Jesus’ saying about representation (v. 16), his threefold reaction to their
report spells out the effects of that representation and relates it to heaven’s
perspective. One cannot miss the contrast between Satan’s fall from heaven
and the disciples’ names being written in heaven, on the one hand, and that
between what was accomplished in his “name” and the implication of their
work, on the other, that their “names” are really recorded in heaven.

Initially, Jesus’ first remark (v. 18) seems to be cast in terms of a vision.
But, as the NOTE makes clear, this is not to be understood either as an
ecstatic vision that Jesus had during their mission or as a preexistent vision of
Satan’s fall aeons earlier or as a proleptic vision of Satan’s coming fate.
Rather, Jesus’ “watching” is a symbolic way of summing up the effects of the
disciples’ mission; his contemplation revealed how their activity expressed
victory over Satan’s power or influence. The evil that Satan symbolizes has
met with ignominious defeat, and he has been dethroned from his prosecu-
tor’s role in the heavenly court. For H. Conzelmann (Theology, 28) the Period
of Jesus is one “free from Satan”; yet here we see that it is precisely the period
in which Satan’s fall is contemplated, even though we are not sure in what
sense his power to cause evil is at an end (as 22:3,31-32 will make clear, even
before the Period of Jesus comes to an end). (See further pp. 186-187; cf.
S. Brown, Apostasy and Perseverance, 6-7.) Jesus summarizes the effects of the
mission of the seventy(-two) in terms of the fall of Satan.

His second remark (v. 19) supplies a further explanation of the defeat of
evil brought about by the disciples’ mission. Satan has fallen from heaven, the
height of his influence, and evil in all its manifestations (physical, symbolic,
and personal—see NOTE) is now subjected to that “authority” that comes
from Jesus himself. The disciples as representatives of Jesus (10:16) and as
ones sent on ahead of him (10:1) have been able to confront evil in its varied
manifestations.

Jesus’ last remark (v. 20) puts the mission of the disciples in its proper
heavenly perspective. It is not just that Satanic evil has been eclipsed—this is
not the reason for their joy—rather, the real reason for it is that God himself
has inscribed the names of these representatives of Jesus in the book of life, in
the heavenly registry of his own favored people (see NOTE on v. 20 for the
ancient image used here). Jesus directs the attention of the disciples away
from thoughts about sensational success to a consideration of their heavenly
status. Their names have been recorded in God’s book of life, just as those of
his chosen people of old. This should be the real basis for their “joy.” Possess-
ing power over demons or spirits is no guarantee of life; but being registered
in the book of life is another matter.

Luke has indulged in a bit of apocalyptic writing here in preserving the first
comment of Jesus about Satan’s fall from heaven; but it is used in a hortatory



10:17-20 IV. THE JOURNEY TO JERUSALEM 861

context and differs considerably from the apocalyptic mode of Rev 12:9-12. If
there is a hortatory aspect to the episode, it is scarcely a warning against
pride (as it has sometimes been naively interpreted—because it has been
wrongly related to Isa 14:15 [see NOTE on v. 18]).

NOTES

10 17. The seventy(-two). The same textual variant occurs here as in v. 1. See NOTE
there.

returned. Or “came back.” Luke notes the return of the seventy(-two) with the same
vb. that he used for the Twelve in 9:10, there called “the apostles.” We are not told
when or how the thirty-five or thirty-six pairs came back—on the same day, several
days later?

Sull of joy. Lit. “with joy” (meta charas). This detail has already colored the Lucan
account. See 1:14; 2:10; 8:13; cf. 24:41,52. It is expressive here of the disciples’ reac-
tion to the success of their mission. They have not only announced the kingdom and
cured the sick (v. 9), but have had unexpected effects.

Lord. See NOTE on 5:8, and pp. 202-203.

with the use of your name. Lit. “in/with your name,” i.e. at the invocation of your
name. The use of the name of Jesus becomes a frequent theme in Luke’s second
volume. See Acts 3:6; 4:10,17-18,30; 5:40; 9:27. The connotation is that the power
associated with the person of Jesus becomes effective through the invocation of his
name. Cf. Mark 16:17b. Recall Acts 19:13-14 where even itinerant Jewish exorcists
are depicted using his name.

even the demons. 1.e. spirits or beings regarded in protological thinking as the causes
of evil. See NOTE on 4:33. This was more than the disciples, who were instructed to
cure the sick (v. 9), might have expected; their report associates their work with that
of the Twelve (9:1).

submit to us! L.e. in an exorcistic sense; the demons were obedient to the commands
and rebukes of the disciples, as they were to Jesus’ (4:39). By contrast, recall the
failure of the disciples in 9:40. The vb. hypotassein used here by Luke is also used of
demons and spirits in Greek magical papyri. See LAE 258. In v. 20 “spirits” will be
used instead of *“‘demons.”

18. I was watching Satan fall, like lightning, from heaven. The best Greek word
order here is ethegroun ton satanan hés astrapén ek tou ouranou pesonta; but ms. B and
Origen read ethedroun ton satanan ek tou ouranou hds astrapén pesonta, whereas P75
and Epiphanius read ethedroun ton satanan has astrapéen pesonta ek tou ouranou. Since
in early mss. there was no punctuation, the best reading above (the first) could be
understood in two ways and consequently gave rise to the variants. It could be taken
as I have translated it, and this would be closer to the word order of P75, whereas one
could also translate the verse, ““I was watching Satan fall like lightning-from-heaven”
(closer to ms. B). The latter translation understands the prepositional phrase ek rou
ouranou as a descriptive modifier of lightning and takes ouranos (= sky) as the place
from which swift-flashing lightning seems to descend to earth in popular descriptions.
This sense is preferred by P. Joiion, “Notes philologiques,” 353 (c.-3-d., “comme un
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éclair qui vient [ou: sort] du ciel”; cf. Luke 11:16); F. W. Lewis, “ ‘I Beheld,” ” 233.
The other (preferred) translation alludes to the OT description of Satan as “the adver-
sary,” a functionary of the heavenly court of Yahweh prosecuting humanity; it would
refer to his being deposed from his role. His fall would be the end of his accusation of
humanity before God. Just when this fall takes place is not stated. Cf. Luke 22:3,31-
32

Luke, though he had spoken of “the devil” (diabolos, “accuser”) in 4:2-13; 8:12,
now uses for the first time the name Satanas, a grecized form of Hebrew $§atan or
Aramaic §@¢gnd’ (as a common n., §gzdn occurs in 4QTLevi ar® 1:17 [MPAT § 21],
“adversary™), a specific name for the arch-devil, ““Satan.” His heavenly role is best
seen in Job 1:6-12; 2:1-7, where God is depicted allowing him to test the blameless-
ness, uprightness, and fidelity of his servant Job. In Zech 3:1-2 he also appears in a
vision at the right of *“the angel of the Lord” as an accuser. Cp. 1 Chr 21:1; there he is
said to have incited David to sin in taking up Israel’s numerical census, whereas the
parallel in 2 Sam 24:1 ascribes the same sin to “the anger of the Lord.” In the parallel
of 1 Chronicles postexilic theology has been at work, removing God from any causal-
ity of human sin and ascribing its origin to a personification of evil. Another form of
the mythical origin of sin is found in a more primitive expression in 1 Kgs 21:19-23
(“a lying spirit™). The name Satan occurs in intertestamental writings also as Mas-
témah, a fem. magqtal n. type, with the nun of the root assimilated to the initial m. It is
an abstraction, ““Opposition, Prosecution.” See 1QM 13:4,11; CD 16:5; 1QS 3:23; Jub.
10:8. See NOTE on 4:2. “Satan” will appear again in Luke 11:18; 13:16; 22:3,31; Acts
5:3; 26:18.

The vb. etheéroun is in the impf. tense and is taken by many commentators as
expressive of continuous action, “I was watching,” or “I watched repeatedly.” E.g.
J. M. Creed, The Gospel, 147. I have preferred it myself, though I recognize that this
Greek vb. is used only in the pres. and impf. and that theasthai is used for other forms.
See BDF § 101. Creed would interpret the vb. as referring to some “ecstatic vision”
(ibid.; similarly E. E. Ellis, Gospe! of Luke, 157; HST 161). Certainly to be excluded is
the meaning of it as a vision of the preexistent Jesus, since his preexistence is not
sornething that Luke reckons with in his Gospel; so too W. Foerster, TDNT 7. 157.
Likewise to be excluded is that of a proleptic vision of something to take place at the
last judgment; the Lucan Jesus is not an apocalyptist of the sort responsible for Rev
12:9-12.

The ptc. pesonta is aor., expressing punctiliar action. See ZBG § 269 for a good
discussion of the relation of this ptc. to the main vb. The fall has nothing to do with
Gen 6:1-4, even though later rabbinic tradition often thought of the fall of Satan as
connected with that passage, probably in an effort to explain the strange Nephilim,
“fallen ones™ (?), which appear there. See Str-B 2. 167-168. Because there is a refer-
ence to Isa 14:15 in v. 15 (see NOTE), some commentators think that Jesus alludes to
Isa 14:12 (“How you are fallen from heaven, O Day Star, son of dawn”). E.g. see I. H.
Marshall, Luke, 428-429. However, in that taunt addressed to the king of Babylon he
has exalted himself to the sky like astral deities; there is no mention of Satan in that
text—a later tradition prone to identify Satan and Lucifer notwithstanding.

19. See. Lit. “behold”; Luke uses idou, which introduces something new (see
BAGD 371), revealing the original independence or isolation of this verse.
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I have given. The preferred reading here is the pf. indic. dedoka, found in mss. P75,
N, B, C*, L, W, etc. But some mss. (P45, A, C3, D, ©, and the Koine text-tradition)
have the pres. didémi, ““1 am giving.” This pres. tense would rather refer to a promise
being made by Jesus to Christian missionaries of the future. It is better, however, to
understand it of the “power and authority” implied in the mission-charge already
given to the “seventy(-two) others.”

authority. This is probably an allusion to the authority mentioned in 9:1 (addressed
to the Twelve; cf. Mark 6:7); it is now stated as implied in the mission-charge to the
others (vv. 2-12). The n. exousian governs two unequal objs., an infinitival cl. and a
prepositional phrase.

to tread upon serpents and scorpions. Though many commentators think that the
first three words of this saying (patein epané opheon) are modeled on or allude to Ps
91:13 (**you will trample upon the lion and the dragon” [MT: tirmas képir wétannim,
LXX: katapatéseis leonta kai drakonta]), it is a farfetched allusion, pace P. Grelot,
“Etude critique de Luc 10,19,” 90. Greek ophis, “serpent, snake,” never renders He-
brew tannim, “‘dragon,” in the LXX. The animals mentioned here were neither “half
demonic” nor symbols of demons (so E. E. Ellis, Gospel of Luke, 157), as G. Foerster
rightly notes (TDNT 5. 579). The serpent and the scorpion were not only well-known
sources of physical evil in Palestinian life, but were OT symbols of all kinds of evil.
The seductive serpent of Gen 3:1-14, used to explain the “origin” of evil in human life,
appears in the LXX as ho ophis. See further Num 21:6-9; Sir 21:2, cf. Pss 58:4; 140:3.
For the scorpion as a means of divine chastisement, see 1 Kgs 12:11,14; 2 Chr
10:11,14; Sir 39:30. The combination of serpents and scorpions is already found in
Deut 8:15. Cf. Luke 11:11-12. For the juxtaposition of them and Satan in the later
targumic tradition, see P. Grelot, “Etude critique,” 92-96. Cf. A. Alon, Natural His-
tory, 182-187, 203-209.

over all the power of the Enemy. A different phrase, introduced by epi, expresses the
same idea in parallelism; it too depends on exousia. See NOTE on “authority” above.
“The Enemy” (ho echthros) is a synonym for “Satan,” the prosecuting adversary. Cf.
Rev 9:10-11. For the expected subjection, see NOTE on 4:34.

nothing shall harm you at all. Or possibly, “he (i.e. the Enemy) shall harm you in
nothing,” understanding the negative ouden, placed emphatically at the head of the
cl, as an adv. acc. In the preferred translation ouden acts as the subj. of the cl. Either
translation is possible, and both suit the context.

20. So. The verse is introduced by the conj. plén (see NOTE on 10:11), and this is
indicative of the verse’s original independent status. I have used “rather” at the begin-
ning of the second cl. of this verse, which it logically introduces.

spirits. See NOTE on “‘even the demons” (v. 17).

your names stand written in heaven! Lit. “your names have been written (and re-
main so [pf.]) in the heavens.” Cf. 1QS 7:2. Jesus’ words allude to the OT idea of the
heavenly book of the living or of life, the registry of those who belong to God’s upright
people. The image is drawn from the ancient records of cities or kingdoms, which
listed the citizens who belonged to them. For the OT background, see Exod 32:32-33;
Pss 69:28; 56:9; 87:6; Isa 4:3; 34:16; Dan 12:1; Mal 3:16-17. The idea is further
reflected in several NT passages: Phil 4:3; Heb 12:23; Rev 3:5; 13:8. Cf. the use of it in
intertestamental literature: Jub. 30:19-23; 1 Enoch 47:3; 104:1,7; 108:3,7; 1QM 12:2;
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4Q180 1:3 (see the photo: whw’ hrwt ‘1 [hwt[  J; cf. J. Strugnell, “Notes en marge du
volume V des ‘Discoveries in the Judaean Desert of Jordan,” ” RevQ 7 [1969-1971]
163-276, esp. 253); 4QDibHam 6:14 (see M. Baillet, “Un recueil liturgique de
Qumrién, Grotte 4: ‘Les paroles des luminaires,”” RB 68 [1961] 195-250, esp. 232).
The idea itself is rooted in ancient Sumerian and Akkadian literature. See S. M. Paul,
“Heavenly Tablets,” 345-353.
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64. JESUS' PRAISE OF THE FATHER; THE BLESSEDNESS
OF THE DISCIPLES
(10:21-24)

10 2! At that moment Jesus found delight in the holy Spirit and said,
“I praise you, Father, Lord of heaven and earth, because you have
hidden these things from the wise and the intelligent, yet have revealed
them to small children. Indeed, Father, this has been your good plea-
sure. 22 All things have been entrusted to me by my Father. No one
knows who the Son is but the Father, or who the Father is but the Son
or the one to whom the Son chooses to reveal him.” 23 Turning to the
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disciples, Jesus said to them privately, “Blessed are the eyes that see
what you see! 241 tell you, many prophets and kings have wanted to
see what you now see and have not seen it, to hear what you hear and
have not heard it.”

COMMENT

Luke now appends to Jesus’ comments on the success of the disciples’ mission
a double-episode, in which he records Jesus’ praise of God as his Father
(10:21-22) and his declaration of the favored status of his disciples as eyewit-
nesses of his ministry and teaching (10:23-24). The double-episode acts as
further commentary on the disciples’ relationship to him, They have not only
been his representatives (v. 16), with their names inscribed in heaven (v. 20),
but they are “children” favored with a revelation about him and his heavenly
Father; in this status their real beatitude is found (vv. 21-24).

Luke has derived these sayings from two different parts of “Q" and joined
them as a fitting further comment of Jesus on the status of the disciples, to
whom he had shortly before addressed his instructions. The Matthean coun-
terparts of these sayings are found in different contexts (11:25-27 and 13:16-
17). Jesus’ praise of the Father is a sequel in Matthew to the woes on the
Galilean cities, which, as does the connection in Luke 10:13-15 and 21-22,
shows that the woes and the praise of the Father were once closely related in
“Q.” Luke separated the woes to make them part of the mission-charge; now
he picks up their sequel and appends it to Jesus’ comments on the mission-
success of the seventy(-two), adding it to a beatitude about their eyewitness-
status. The latter saying forms part of the parable-discourse in Matthew 13,
where it is inserted into a Marcan setting. Luke may have preserved the
original order of these sayings in *“Q,” and possibly Matthew has moved the
beatitude to another context, but it is really impossible to say. I prefer to
think that they were not originally joined in “Q.”

This Lucan double-episode has a threefold grouping of sayings of Jesus: his
praise of the Father, a revelatory utterance, and a beatitude pronounced over
the disciples. In this it has a certain similarity to Matt 11:25-30 (see also p.
76), where a slightly different threefold group of sayings is found: Jesus’
praise of the Father, a revelatory utterance, and a consolation for the heavily
burdened. E. Norden (4gnostos theos, 279-280, 301) regarded Matt 11:25-30
as a unit derived from “Q.” He has been followed at times by others (e.g. K.
Stendahl, “Matthew,” PCB 784; T. Arvedsen, Das Mysterium Christi, 5-9).
The third saying in vv. 28-30, however, is found exclusively in that Gospel
and has been derived from “M” (a possibility that Norden did not deny).
Bultmann (HST 159) was certainly right in recognizing its independence
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from vv. 25-27; and he has been followed by many others (e.g. H. D. Betz,
“The Logion of the Easy Yoke and of Rest (Matt 11:28-30),” JBL 86 [1967]
17-18; M. J. Suggs, Wisdom, 79-81; cf. W. Bousset, Kyrios Christos, 84). It has
no counterpart in the Lucan Gospel. Though this may seem like an argument
from silence, Luke would hardly have suppressed such a part of “Q,” since it
would have suited so well the immediate context about the success of the
disciples and their return had it been there. Moreover, a form of Matt 11:28-
30 is found in Gos. of Thom. § 90: “Jesus said, ‘Come to me, for convenient is
my yoke, and my lordship is gentle, and you will find repose for yourselves.” ”

Were the sayings in vv. 21-22 originally a unit? That to which rauta, ““these
things” (v. 21), originally referred is not only obscure, but it is not certain
that panta, “all things” (v. 22), refers to the same. Jesus’ praise of the Father
in v. 21b speaks of the Father’s revelation and says nothing about himself,
whereas v. 22 is concerned with the Son’s revelation. For this reason some
commentators have suggested that vv. 21-22 were not initially a unit. So R.
Bultmann (HST 159-160), who characterized v. 21b-c as a “Hellenistic reve-
lation saying,” but v. 22 as a saying derived from a lost Jewish (Aramaic)
writing, which Jesus may have used. Yet even though there are differences in
vv. 21-22, the contrast of the Father and the Son, made explicit in v. 22, is
already implicit in v. 21b; this seems to provide enough indication that the
two revelatory sayings, one from the Father, and one from the Son, were a
unit.

This unit (vv. 21-22) is the only saying in the Synoptic Gospels in which
Jesus is made to speak as he often does in the Johannine Gospel. It has been
called ““a meteorite fallen from the Johannine sky” (K. A. von Hase, Ge-
schichte Jesu [2d ed.; Leipzig: Breitkopf und Hirtel, 1891] 422). Here alone
the Synoptic Jesus speaks of a mutual knowledge in a way akin to what has
been called Hellenistic mysticism, and in addition he designates himself abso-
lutely *“the Son” (three times in one verse; recall, however, Mark 13:32, which
is omitted by Luke). It thus raises the question whether the Synoptic tradition
here meets the Johannine in some way. Two passages of the Fourth Gospel, in
particular, are often compared with these verses: “As the Father knows me,
so I too know the Father” (10:15); and *“. . . as you have granted him [your
Son, the Son of v. 1] authority over all mankind [lit. flesh], that he might give
eternal life to all those whom you have given him” (17:2). Similar echoes, not
as closely parallel, could be found in John 3:35; 6:65; 7:29; 13:3; 14:7,9-11;
17:25. One explanation of the resemblances might be that the Johannine
tradition has borrowed from the Synoptic; but I am reluctant to adopt such
an explanation. It seems more likely that the Synoptic tradition has preserved
a form of saying which was more at home in the developing Johannine tradi-
tion which has affected it, even though we cannot be more specific about the
manner of the contact. -
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Lucan composition in this episode is evident in the introductory temporal
phrase (“at that moment”) and in the mention of Jesus’ delight in the holy
Spirit. In vv. 23-24 he has fashioned the introductory participial cl., making
the beatitude refer expressly to the disciples (Matt 13:16 is less clear). He has
also redactionally modified v. 21 in the use of the compound vb. apekrypsas,
*“you have hidden,” to make it parallel apekalypsas (whereas Matthew has
retained the simple vb. ekrypsas from “Q’’). Moreover, Luke has sharpened
the form of the revelatory utterance and of the beatitude. In the former, the
“Q”-form (retained by Matthew) expressed merely the fact of the revealed
knowledge of the Father and the Son, but Luke’s reformulation centers the
reader’s attention on the nature of the Father and the Son by the use of the
indirect questions, “Who the Son is” and “Who the Father is.” The reformu-
lation serves not merely to make known God as Father, but to manifest the
relationship of Jesus to him precisely as Son. Similarly, in the beatitude, in
emphasizing “what you see,” he lauds the disciples not just for the fact of
seeing, but for what they have seen and heard. However, Luke has probably
retained the original formulation of “Q” in the phrase *“prophets and kings,”
whereas Matthew has changed it to “prophets and righteous ones” (13:17; cf.
Matt 10:41 [“M”]; 23:29). (Cf. J. Jeremias, Die Sprache, 189.)

Ever since E. Norden’s discussion of Matt 11:25-30, parallels to Jesus’
revelatory utterance (esp. v. 22) have been sought in Hellenistic and other
ancient literature. Norden set forth the six Matthean verses in cola and stro-
phes, stressed the threefold form (address of praise to the Father, content of
the revelation [couched in the third sg.], and appeal for acceptance of it by
worthy listeners), and sought for parallels to it in Hellenistic or Hellenistic
Jewish literature (Agnostos theos, 280). He appealed to Sir 51:1-30 (dividing it
into three parts: 1-12, 13-22, 23-30) and to the Hermetic tractate I (Poiman-
dres 32). For the latter, see A. D. Nock and A.-J. Festugiére, Corpus
hermeticum (4 vols.; Collection Budé; Paris: “Les belles-Lettres,” 1945-1954),
1. 19; W. Scott, Hermetica (4 vols.; Oxford: Clarendon, 1924-1936), 1. 132-
133 (neither edition gives the full text that Norden cites on p. 293; nor does
he himself on p. 110, to which he refers!). Norden found further traces of the
same revelatory tradition in form or content in Sir 24:1-2,5-6,18-19 (part of
this text is now found in Hebrew in 11QPs= 21:11-17; for its pertinence to the
discussion of Matthew, see M. J. Suggs, Wisdom, 80-81); Odes Sol. 33:6-11;
and various Pauline passages. Norden has at times trimmed the evidence to
suit his needs and wrenched some Pauline material from its contexts; he also
insinuated all too early dates for the tradition that he was using, calling it “a
very ancient motif of oriental, and also Jewish, literature which certainly goes
back to Egypt” (Agnostos theos, 290). Whereas his sole “Egyptian” source
was the Greek Hermetic tractate, which is not to be dated without further
ado earlier than A.D. 125 (see C. H. Dodd, The Fourth Gospel [Cambridge:
University Press, 1953] 11-12; cf. E. Haenchen, ZTK 53 [1956] 191), his
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oldest material was really the Greek text of Sirach (dated ca. 132 B.C.); the
Odes of Solomon are certainly not older than the Hermetic literature, what-
ever their provenience may be.

R. Bultmann (HST 160) added to the discussion a more ancient Egyptian
text, drawn from Akhenaton’s Hymn fo the Aton (ad fin.): “. . . and there is
no other that knows thee/Save thy Son Nefer-kheperu-Re Wa-en-Re [=
Akhenaton],/For thou hast made him well-versed in thy plans and in thy
strength” (J. A. Wilson, ANET 371).

In more recent discussions much has been made of the OT and Jewish
background of these sayings. M. J. Suggs (Wisdom, 89-95), while rightly
stressing with H. Koester the Hellenization of Palestinian Judaism in the late
pre-Christian centuries, invokes “the most illuminating parallels” for these
sayings in Wis 2:17-18; 4:10,13-15, with an emphasis on election, eschatologi-
cal knowledge, the intimate relation of Father and Son, and the failure of
people to recognize the Son or the Father. W. D. Davies also sought to show
the pertinence of some Qumran literature to the understanding of such say-
ings of Jesus (“ ‘Knowledge’ in the Dead Sea Scrolls,” 133-139), appealing to
such texts as 1QS 4:2-5,18-25; 11:2-4,6; 1QpHab 2:7-10 (are all of them co-
gent?). J. M. Robinson (“Die Hodajot-Formel in Gebet und Hymnus des
Friihchristentums,” Apophoreta: Festschrift fiir Ernst Haenchen . . .
[BZNW 30; Berlin: Topelmann, 1964] 194-235) further compared the intro-
ductory formula (10:21b) with that in the Qumran Thanksgiving Psalms, as
well as the thanksgiving tradition in early Christianity.

All of these parallels provide a background for Jesus’ praise of his Father
and his revelatory utterance; they shed light not only on the genre of the
sayings, but also raise a question about their authenticity (to which I shall
return below).

Form-critically considered, vv. 21-24 are to be classed as sayings of Jesus;
those in vv. 21-22 have been classed as “I”-Sayings by R. Bultmann (HST
159-160); but they could also be understood as wisdom-sayings, even though
the word sophia does not occur in them. They have been so regarded by a
number of modern writers (e.g. M. J. Suggs, A. Feuillet, F. Christ). Verses 23-
24 are rather to be classed as prophetic sayings, with v. 23b more specifically
as a beatitude. In both parts of the unit of sayings, one should note the heavy
OT influence, both in form and in content. (See NOTES for details.)

In this Lucan double-episode, Jesus is depicted as one who finds delight in
his relation to the Spirit of God and to God himself, whom he acknowledges
as Father. His Spirit-inspired prayer recognizes this Father as the Lord or
Sovereign of heaven and earth, of that realm from which Satan has been seen
falling and in which his disciples’ names have been inscribed. But God is also
Lord of the realm in which Jesus’ own ministry and teaching have been
manifested. He extols this Lord and Father, who has seen fit to reveal escha-
tological secrets, not to the wise and intelligent of this world, but to his
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chosen disciples, the “small children” or the in-fantes, so characterized be-
cause they stand in the tradition of the genuine recipients of Israel’s wisdom
of old. What they have seen and heard has been a revelation from the Father
himself. It has come to the disciples because it is a manifestation of the
Father’s bounteous providence for his people, a manifestation of his “good
pleasure” (recall NOTE on 2:14). Verse 22 explains that what has been re-
vealed to the disciples is not only the relation of Jesus to his heavenly Father,
but also of them to him. He alone it is who reveals all “these things” (v. 21) as
the Son; he is the revealer of the Father and of all that pertains to him. The
Lord of heaven and earth has entrusted “all things” to Jesus precisely as “the
Son.” If the sense of “these things” in its original setting escapes us, in this
Lucan context it refers to the hidden meaning of what the disciples have seen
and heard in the ministry and teaching of Jesus and to their relation to him.
Again, if the sense of ‘“all things” is obscure in its original setting, in the
Lucan context it refers primarily to the knowledge of the Son about the
Father and the knowledge that only he can transmit to his followers. “Who
the Son is” and “who the Father is” are the important content of the Son’s
revelation—and their relation is not to be understood in an ontological sense,
but in their joint concern for people with receptive ears. In the long run, this
is the reason for the association of the beatitude uttered over the disciples in
v. 23b. If Jesus’ words in v. 21b have, in effect, contrasted the disciples with
their contemporaries, “the wise and the intelligent,” for whom “these things"”
lie still hidden, his words in vv. 23b-24 further contrast them with people who
lived long before them. They have been eyewitnesses of the Son’s unique
revelation: his preaching, his activity, his personal impact on human beings,
and now of his relation to the Father. Of old, prophets and kings longed to see
the inbreaking of God’s salvific work in human history through a promised
messianic agent; now the “small children” of this age have witnessed it. In its
own way the final saying of Jesus fits in with the Lucan fulfillment theme (see
pp. 292-293).

Verse 22c expresses the sheer gratuity of the definitive revelation that has
now been made to human beings: “to whom the Son chooses to reveal him”
(i.e. the Father). That revelation is made to “small children,” to the disciples
of Jesus, the Christian community, and not to the wise and the intelligent of
this world.

Jesus as the Son and the revealer of the Father thus appears in the Synoptic
tradition playing a role so familiar to the Johannine Jesus. The eschatological
secrets revealed to the “small children” eventually become a secret even
about the godhead itself (v. 22). Without using the title “Son of God” or
making that the obj. of a revelation explicitly, these sayings assert a unique
relation of Jesus to the Father, precisely as “the Son,” who alone through this
mutual relationship (of fatherhood and sonship) is able to reveal. The later
Christian tradition of the first century eventually gave Jesus the title “God”
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(theos, in John 1:1; 20:28; Heb 1:8), a confessional title indeed. But Paul, in
writing to the Corinthians ca. A.D. 57, could already speak of him as “the
Son” (1 Cor 15:28), in the same absolute way as this title appears here in the
Synoptic tradition. (See also M. Hengel, The Son of God: The Origin of Chris-
tology and the History of Jewish-Hellenistic Religion [Philadelphia: Fortress,
1976] 9). Thus the title used here brings a corrective to the later confessional
title (theos), in that Jesus is seen as ko huios, “the Son™; he is not ko patér, he
is not ‘abba’.

This title, “the Son,” now appears in a saying found in Stage III of the
gospel tradition. To what extent can the sayings, especially those in vv. 21-22,
be traced back to Stage I, i.e. to the historical Jesus himself? There is proba-
bly no more disputed saying in the Synoptic tradition than this one, when the
question of its authenticity is raised. Norden was reluctant to consider any of
the six verses in the Matthean parallel as Jesus’ autophonia (Agnostos Theos,
303-308). A. von Harnack was skeptical in the extreme (The Sayings of Jesus:
The Second Source of St. Matthew and St. Luke [New York: Putnam; Lon-
don: Williams & Norgate, 1908] 272-301). This approach has not gone with-
out an assessment (see J. Chapman, “Dr Harnack on Luke X 22: No Man
Knoweth the Son,” JT'S 10 [1908-1909] 552-566). R. Bultmann, following M.
Dibelius, considered vv. 21-22 as a ““Hellenistic revelation saying” similar to
Matt 28:18, and hence as a transmitted saying of the risen Lord. For him vv.
23-24 came from *a possible Christian origin” (HST 128, 160). In more
recent times, commentators have been less sure about such negative assess-
ments (see A. M. Hunter, “Crux criticorum,” 241-242, 245; M. J. Suggs,
Wisdom, 72-77). When one considers the parallels to the sayings in other
ancient literature, the relation of the sayings to the Johannine tradition, the
redaction of the evangelists, and the specific content of the utterances, one
realizes the problem. Yet even when one takes these factors into account,
there is no firm basis for denying all connection of these Stage-III sayings
with the historical Jesus. He must have said or insinuated something similar
to what is recorded here to give rise to the rapid conclusion, which emerged
not long after his death, that he was indeed the Son of God (albeit not yet
understood in the sense of Nicaea). Although I am inclined to regard the
substance of these sayings as authentic, that substance should more likely be
traced to an implicit christology expressed in Jesus’ words and deeds in his
earthly ministry.

Lastly, let it be recalled that, as Jesus prays to God here, addressing him
simply as Father, so he will soon teach his disciples to pray (11:2-4).
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NOTES

10 21. At that moment. Lit. “in/at that hour,” an alleged Aramaism. See p. 117. This
is the Lucan introductory formula (see 2:38); the Matthean (11:25) is en ekeino t6
kairo, “at that time.” Whereas Matthew’s phrase relates these sayings of Jesus to his
moving about in Galilee with disciples (e.g. when the Baptist sent messengers to him,
11:2,7), Luke’s formula relates the sayings to the return of the seventy(-two) and
Jesus’ comment on the report about their mission (10:17-21).

Jesus. The best Greek mss. of the Lucan Gospel (P4, P75, N, B, D, Z, etc.) and
ancient versions omit this name; it is found, however, in mss. A, C, W, V. It is used in
my translation not because it is the preferred Greek reading, but because the English
version calls for a name-subject, as the Koine text-tradition also recognized.

Sound delight. The vb. agalliasthai plays upon a Lucan motif, the first chords of
which were struck in the infancy narrative (1:47; cf. 1:14,44; Acts 2:46). It gives
expression to Jesus’ joy in the presence of the Spirit to his own ministry. The connec-
tion of it with chairete, “‘rejoice” (v. 20), is purely coincidental.

in. Whether one reads the prep. en with mss. KR, D, L, E, 33 or omits it with mss.
P75, A, B, C, K, W, ©, the sense is little affected. The English translation demands it
in either case. The omission may be affected by the following phrase. In the LXX
agalliasthai is used both with the simple dat. and with preps. (en or epi).

the holy Spirit. The def. art. (6 and the adj. hagio have been omitted in a number of
mss. (P45, A, W, A, ¥) and various ancient versions; at times the prep. en is involved
in this omission. See preceding NOTE. To omit it might seem to mean that Jesus found
delight in (his own) spirit, i.e. internally. The omission would be supported by the fact
that nowhere else in the Bible does one read of someone (even Jesus) finding delight or
exulting in the holy Spirit. Yet that is also a reason for preferring “the holy Spirit” as
the more difficult textual reading—which is actually better attested. See further
TCGNT 152. Cf. 2:25,27; 4:1.

The holy Spirit is to be understood as the source and inspiration of Jesus’ joy and
praise of the Father. See pp. 227-231.

I praise you. Le. I acknowledge you for what you are and extol you. Another
possible translation is, “I thank you.” With the acc., the vb. exomologeisthai means
*‘admit, confess, acknowledge” (someone or something); but with the dat., as here, the
sense is “praise, extol” (as in 2 Sam 22:50; Pss 6:5; 9:1; 35:18; 45:17; 86:12; 118:28). In
all these instances from the LXX, however, it translates the Hebrew hddah (hiphil of
ydy), which often carries the further nuance of “thank.” Many of the Qumran
Thanksgiving Psalms begin thus, "wdkh ‘dwny ky(’) . . . “I praise/thank you, Lord,
because . . .” (IQH 2:20,31; 3:19,37; 4:5; 7:26, etc.), using an OT formula. See Pss
18:50; 30:13; 35:18; 71:22—even with the conj. hoti (= Hebrew ky), Pss 52:11; 57:10;
86:12; 108:5; 118:21. This sort of laudatory formula, used of God, was well established
in Palestinian Jewish tradition, from which it was borrowed by early Christians. See
J. M. Robinson, “Die Hodajot-Formel.” Cf. 1 Cor 1:4-7, for an earlier Christian use of
it. Whether the formula was “cultic” (T. Arvedsen), “baptismal” (M. Rist, “Is Matt.
11:25-30 a Primitive Baptismal Hymn,” JR 15 [1935] 63-77), or “eucharistic” (J. M.



872 LUKE X-XXIV § IVA

Robinson) need not detain us. The most striking Qumran parallel to the present text is
found in 1QH 7:26-27: “I [give you thanks, O Lord], because you have given me
insight into your truth and made known to me your marvellous mysteries and (given
knowledge of) your kindnesses to a man [of wickedness, and of] the multitude of your
mercies to one perverse in heart.” Not only the wisdom-content of the saying but the
form itself, coming from a pre-Christian Palestinian Jewish tradition, is revealing.
Jesus’ praise so expressed is a form of his prayer to God. See p. 245.

Father. God has already been referred to as ho patér in sayings of Jesus: 6:36 (the
disciples’ Father) and 9:26 (Jesus probably referring to himself as the Son of Man, but
not further explaining his relation to “the Father”). In this first saying, Jesus now
addresses God as Father, using the voc. pdfer, as in 11:2. See NOTE there. At the
beginning of the next sentence, the def. art. with the nom. case Ao patér is substituted -
for the Greek voc. pdter. The substitution is a literary variant, since the use of the def.
art. with the nom. case for the voc. is known elsewhere in Greek. See BDF § 147.3; cf.
Luke 8:54; 11:39; 18:11,13; John 13:13; Eph 5:14; Rev 6:10 within the NT.

In addressing God as Father, Jesus moves with this formula beyond the Qumran
acclamation of similar thrust, in which the title ‘dwny, “Lord,” is normally used. See
preceding NOTE. Though the sense of “Father” is not further explained, the mutuality
of relationship implied in the terms *“son” and “father” becomes clear in v. 22. On
God as “Father,” see COMMENT on 11:1-4.

Lord of heaven and earth. Though kai tés gés, *“and of earth,” was omitted in ms.
P45 and in Marcion’s version, it is to be retained, being found in the best Greek mss.
and being a venerable Jewish formula. See also Acts 17:24. In Aramaic, it is found in
1QapGen 22:16,21, maréh $¥mayya’ w&'ard’, where it translates the Hebrew of Gen
14:19,22, généh Samayim wa’dres, “‘creator/maker of heaven and earth.” Cf. Jdt 9:12
(despota ton ourandn kai tés gés); Tob 7:17 (ho kyrios tou ouranou kai tés gés [mss. B,
A; ms. S reads simply ho kyrios tou ouranou—unfortunately the verse is not preserved
in the Tobit frgs. of Qumran Cave 4; see J. T. Milik, “La patrie de Tobie,” RB 73
(1966) 522]). In later rabbinic writings it is found in further developed forms. See Str-B
2. 176.

these things. To what tauta referred in the original saying is impossible to say. See
W. Bousset, Kyrios Christos, 84-85 for a discussion of the matter. To leave it simply as
“the knowledge of God’s will” (J. M. Creed, The Gospel, 148) is too vague; similarly
for “the presence of the Kingdom” (A. M. Hunter, “Crux,” 243). Because of the
relation of this saying to the woes against the Galilean towns (10:13-15) in “Q” (see
COMMENT), Arvedsen maintained that “these things” were to be understood as part
of an initiation formula of inclusion and exclusion in a mystery-liturgy which used
ancient cultic blessings and curses such as one finds in Deut 27-28 or 11:13-21 (Das
Mpysterium, 77-104); but that explanation is too farfetched. The same context of a
relation to the woes more rightly made W. D. Davies think that “these things” in
Luke should be related to “events of eschatological significance” (the fate of the
Galilean towns, the fall of Satan, and the inscribing of the disciples’ names in heaven);
see * ‘Knowledge’ in the Dead Sea Scrolls,” 137-138. This also finds support in the
beatitude of vv. 23-24. That taura should have an eschatological connotation is not
impossible here, but its eschatological significance must also include something about
the relationship of the disciples to Jesus and of his relationship to God. This is the
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burden of the immediately preceding context in the Lucan Gospel (e.g. 10:16), and it
receives further clarification in the next verse, as well as in the beatitude of vv. 23-24.

you have hidden . . . from the wise and intelligent. Le. the learned ones of this
world. Jesus® praise of the Father acknowledges that he has actually hidden “these
things” from the wise. It ascribes to God an activity similar to the hardening of
Pharaoh’s heart (Exod 7:3). The vb. apekrypsas is the aor. indic. and cannot be inter-
preted as if it were a concessive ptc., “although you have hidden,” pace I. H. Marshall,
Luke, 434. Further, it goes too far to equate the “wise and the intelligent” with “the
arrogant” (so A. Oepke, TDNT 3. 973); that is too strong a nuance and is scarcely
called for in the context. The last phrase in this lemma makes one think of Paul’s
strictures in 1 Cor 1:19-25 against the “wise man” and the “scribe” and of his appeal
to Isa (29:14 [LXX]), where the adjs. sophos and synetos, used in Luke, are found in
parallelism. The pair is often found in the OT wisdom-literature (Job 34:34; Prov
16:21; Qoh 9:11; Sir 3:29; 9:14-15; Hos 14:10). As used in this verse, it suggests that
the wise and the intelligent, with all their learning, cannot fathom God’s salvific
activity, even when it is directed at them. For another attempt to explain this phrase,
see G. Schwarz, “Hoti ekrypsas tauta apo . . . syneton,” BN 9 (1979) 22-25.

revealed them to small children. L.e. to infants (népioi, persons incapable of proper
human speech), the opposite of the wise and the intelligent in human society. Paul
uses népioi of immature Christians (1 Cor 3:1), but that is hardly the meaning in Luke.
The word is rather to be understood in the LXX sense, where népios sometimes
translates Hebrew petf, “‘simple” (Pss 19:8; 116:6; 119:130), the childlike persons to
whom the law would give understanding and enable them to open themselves to God.
The same sense of peti/péta’im is found in Qumran literature. See 1QH 2:9; frg. 15:4;
11QPs* 18:2,4. See further J. Dupont, “Les ‘simples’ (petdyim) dans la Bible et a
Qumrén: A propos des népioi de Mt. 11,25; Lc. 10,21,” Studi sull’oriente e la Bibbia
offerti al P. Giovanni Rinaldi . . . (Genoa: Studio e vita, 1967) 329-336. In the Lucan
context the “small children” are the disciples, contrasted with the scribes and others
of Jesus’ ministry who do not listen to him (5:30; 15:2; 19:47).

Though the idea of gods “revealing” things to human beings is not foreign to Greek
religion, it is noteworthy that the vb. apokalyptein used in this verse and elsewhere
(e.g- 12:2; 17:30) is not normally found in Greek literature for such activity; instead
vbs. like epideiknynai, hypodeiknynai, or sémainein are employed. See further A.
Oepke, TDNT 3. 566. Jesus’ words about the revelation of the Father stand in the OT
tradition, in which the LXX uses apokalyptein to translate Hebrew galah, “‘reveal.”
E.g. 1 Sam 3:7,21; Dan 2:19; 10:1 (Theodotion).

Indeed. On the good Greek particle nai, see NOTE on 11:28.

this has been your good pleasure. Lit. ““in this way good pleasure has taken shape (or
has come into being) before you,” a reverential way of speaking about God—what
happens takes place in his presence. See BAGD 257. The cl. describes God’s gracious
and condescending action in regard to the elect in the matter of revelation. It has not
been his good pleasure to reveal these things to everyone. The prepositional phrase
emprosthen sou, “before you” (in a spatial sense), has its counterpart in the LXX,
where it is used frequently with vbs. of motion (to place, lead, send, go [in, out], etc.),
translating either Hebrew lipné and its compounds or Aramaic gddém and its com-
pounds. It occurs also in the LXX with ginesthai, “to be, become,” which is used here,



874 LUKE X-XXIV § IVA

but rather in a temporal sense. See 1 Kgs 3:12; 22:54; 2 Kgs 18:5. The closest one
comes to the Lucan phraseology is 2 Chr 13:13, but there the sense of ginesthai in the
LXX is different. Cf. 2 Chr 15:8. Luke uses the prep. emprosthen in 5:19; 7:27; 12:8;
14:2; 19:4,27,28; 21:36; Acts 10:4; 18:17.

22. All things have been entrusted to me by my Father. L.e. in my ministry and for the
good of human beings. Again, to what panta referred in the original saying is difficult
to say. It might be thought to refer to the totality of cosmic power and sovereignty
implied in the title “Lord of heaven and earth,” with which Jesus has just hailed the
Father, but it more likely refers to the knowledge of the mutual relation of himself and
God, the content of the revelation gratuitously to be given. If this cognitive sense of
panta is preferred, it is not to be forthwith understood of the eternal relations of the
Trinity, such as would emerge in later Christian theology. The Lucan formulation,
“who the Son is” and “who the Father is” already represents a later development
beyond the Matthean form of the saying. Jesus is depicted as one who has received
from the Father, and what he has received he passes on; and since only he does, this
implies that his sonship is unique.

The vb. is paradidonai, often used of passing on a traditional teaching. See 1 Cor
11:23; 15:3; cf. B. Gerhardsson, Memory and Manuscript (ASNU 22; Lund: Gleerup,
1961) 288-302.

At the beginning of this verse in some mss. (A, C, K, W, X, A, 6, ¥, etc.) one finds
the phrase “‘and turning to the disciples, he said.” But it is omitted by better mss. (P45,
P75, R, B, D, L, Z, etc.). It is almost certainly derived secondarily from the beginning
of v. 23.

An echo of Jesus’ words is found in Gos. of Thom. § 61b: “To me were given some
of the things of my Father.” See p. 86.

No one knows who the Son is but the Father. The intimate relationship of Father and
Son is known only to those involved—and to those to whom it is eventually revealed
by one who is involved in that relationship. This relationship stresses the uniqueness
of the sonship enjoyed by Jesus. Even if the NT elsewhere refers to Christians as “‘sons
of God” (Gal 3:26; Rom 8:19), what is stated here about Jesus’ own sonship implies a
difference. Note that in this one verse Jesus refers to himself three times absolutely as
“the Son.” See p. 205. Cf. Mark 13:32; Matt 24:36; 28:19; John 3:35,36; 5:19-26; 6:40;
8:36; 14:13; 17:1.

For the negative expression, “no one . . . but” (= “any”), see 4:26-27; 18:19. Cf.
ZBG § 469-470.

who the Father is but the Son. Antithetic parallelism exists between this cl. and the
preceding. The uniqueness of the knowledge of the relationship implies the uniqueness
of the relationship itself.

or the one to whom the Son chooses to reveal him. The pronominal obj. of the vb. is
lacking in the Greek text; it has to be supplied and is to be understood as referring to
the Father, not to “himself,” pace P. Winter, “Mt XI 27,” 131. If the vb. were middle,
the revelation of Jesus himself might be possible, but it is act.

23. Turning to the disciples. Luke uses the aor. pass. ptc. strapheis (in an intrans.
sense) with pros and the acc., as in 7:44; 23:28.

privately. See NOTE on 9:10.

Blessed are the eyes that see what you seel For a beatitude pronounced over a part of
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the body, see NOTE on 6:20. The beatitude expresses the privileged role of the disciples
as eyewitnesses; they are the ones who will be called upon to be witnesses to him after
his ascension. See R. J. Dillon, Eye-witnesses, 270, 291. See p. 243.

24, 1 tell you. Most Greek mss. read legg gar hymin, “for I tell you,” but the conj.
gar is omitted by ms. P75 and a few others. Its force is not causal or inferential, but
merely transitional. In the Matthean counterpart (13:17) the original reading of “Q” is
retained, amén gar lego hymin—one of the instances in which Luke has omitted ameén.

many prophets and kings have wanted to see what you now see. The eschatological
secrets that the disciples as “little children” now see and hear were perceived neither
by earthly kings nor even by the prophets of old who longed to see them. The Lucan
Jesus thus plays on the theme of fulfillment; it will appear again in 24:25,44. Cf. 1 Pet
1:10-12. The Johannine Jesus speaks in a different vein of Abraham (8:56) and of
Isaiah (12:41).

to hear what you hear. l.e. that the age of God’s new mode of salvation has been
proclaimed. This is why the disciples’ ears are “blessed.” Cf. J. Horst, TDNT 6. 553.
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65. THE COMMANDMENT FOR ETERNAL LIFE
(10:25-28)

10 25Once a lawyer stood up, trying to test Jesus with a question,
“Teacher, what am I to do to inherit eternal life?”” 26 Jesus said to him,
“What is written in the Law? How do you read it?”’ 27 He said in reply,
“You must love the Lord your God with all your heart, with all your
soul, with all your might,® and with all your mind; and you must love
your neighbor as yourself.”’® 28 Jesus then said to him, “You have an-
swered correctly; do this and you shall live.”

2 Deut 6:5 bLev 19:18
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COMMENT

Jesus has just contrasted the disciples as “small children” with “the wise and
intelligent” (10:21). Now Luke’s continuing narrative (10:25-28) in the travel
account introduces one of the latter to question Jesus and test his teaching.
The beatitude pronounced over the disciples who have seen and heard is now
followed with a parenetic counsel about eternal life, a counsel about the
practical love of God and of one’s neighbor.

At first, the episode (vv. 25-28) seems to resemble Mark 12:28-31 (= Matt
22:34-40) in that in both Mark/Matthew and Luke someone questions Jesus
and two verses from the OT (Deut 6:5 and Lev 19:18) are joined in an answer.
Moreover, Luke has omitted the counterpart of Mark 12:28-34 at 20:40
(avoiding a doublet? {see p. 81]). In the Marcan episode a Scribe asks Jesus
which commandment is the first of all; the Matthean setting is similar, but the
scene is more elaborate and the questioner is a “lawyer.” In both Mark and
Matthew Jesus answers, making Deut 6:5 the first and Lev 19:18 the second
commandment. In Mark the Scribe further comments on Jesus’ answer.
Luke, however, depicts a “lawyer” asking Jesus about eternal life and Jesus
countering with a question which draws forth from the lawyer the double
quotation of Deut 6:5 and Lev 19:18, to which Jesus answers with a confirma-
tion. A further question (v. 29) from the lawyer closely connects this episode
with the following (vv. 30-37). Moreover, the lawyer’s initial question is
found echoed in Luke 18:18, posed by a “magistrate,” which introduces a
different story about commandments of the Decalogue. Thus the initial,
seeming similarity of the Marcan and Lucan episodes soon gives way to the
impression that one may be dealing with different traditions or perhaps differ-
ent incidents in the life of Jesus.

Some commentators think that Luke may have reworked the Marcan epi-
sode to make it the introduction to his story about the good Samaritan (so G.
Schneider, Evangelium nach Lukas, 247; J. Schmid, Evangelium nach Lukas,
190-191; E. Klostermann, Lukasevangelium, 118). Others, because of a num-
ber of small agreements in the Lucan story with those of Matthew (e.g.
“lawyer,” “teacher,” “in the law,” the omission of Deut 6:4 [see T. Schramm,
Markus-Stoff, 47 n. 4]), think that Luke has substituted here a form of the
episode that existed in “Q,” and which Matthew used in his reworking of the
Marcan form (so HST 22-23; F. W. Beare, The Earliest Records of Jesus
[Oxford: Blackwell, 1962] 159).

But the whole form of this episode in the Lucan Gospel is so different from
the Marcan story that it should rather be ascribed to “L.” The use of “law-
yer” instead of “one of the Scribes” and the omission of the first part of the
Shema* (Deut 6:4; cf. Mark 12:29b) could easily be explained by Luke’s re-



878 LUKE X-XXI1V § IVA

dactional concern for the predominantly Gentile audience for whom he was
writing, if these elements were really part of his inherited story. Luke may,
however, be influenced by “MKk” (see T. Schramm, Markus-Stoff; 49).

Whether the Marcan and the Lucan forms of the story go back to the same
incident in the ministry of Jesus is hard to say. There is no need to appeal to
Jesus’ “repeating” of the same teaching in various ways, pace T. W. Manson
Sayings, 260; cf. I. H. Marshall, Luke, 441. It is more likely that the different
forms of the one questioning of Jesus about important commandments of the
Law which exist in the gospel tradition emerged in the post-Easter transmis-
sion of what he did and said (cf. J. Jeremias, Die Sprache, 190).

As the episode stands in the Lucan Gospel, it is to be form-critically re-
garded as a pronouncement-story. R. Bultmann (HST 51) notes that whereas
the Marcan story (12:28-34) takes the form of a school debate, in which the
answerer is praised at the end, the Lucan story has become a controversy
dialogue, in which Jesus’ first answer is really a counter-question and his final
comment merely confirms the lawyer’s response. Jesus’ final comment, “Do
this and you shall live,” is actually a weak pronouncement, and the cutting
edge in the episode is rather the lawyer’s answer. That, of course, becomes
Jesus’ pronouncement too, by virtue of his confirmation.

Jesus’ counter-question elicits from the lawyer two commands from the
Mosaic Law, the first taken from the expanded Shema‘ (Deut 6:4-9), which
the faithful Jew was to recite twice a day (see Deut 6:7; cf. m. Ber. 1:1-4), and
the second from Lev 19:18. The first command insisted on the absolute love
of Yahweh in a total personal response; the three (or four) faculties (heart,
soul, might, [and mind]) were meant to sum up the totality of undivided
dedication to him. The second command, which is quite distinct in the OT,
being derived from the so-called Holiness Code of Leviticus (chaps. 17-26),
enjoins the Israelite to love his “neighbor,” i.e. his fellow Israelite. In effect, it
demands of the Israelite the same attitude toward one’s neighbor as toward
Yahweh himself. The love of Yahweh was commended particularly in the
deuteronomic writings (see Deut 11:13,22; 19:9; 30:16; cf. Josh 22:5; 23:11;
W. L. Moran,“The Ancient Near Eastern Background of the Love of God in
Deuteronomy,” CBQ 25 [1963] 77-87; G. Wallis, TDOT 1. 101-118).

Jesus’ confirmation of the lawyer’s double response makes the double com-
mandment of love into a norm for the conduct of the Christian disciple. No
love of God is complete without that of one’s neighbor. Jesus® parenetic
counsel is given, then, in OT terminology, and the following episode will
attempt to define who the *“neighbor” is. But it must be recalled that the
Lucan Jesus, in his sermon on the plain, has already insisted on the love of
one’s enemies (6:27-35).

Elsewhere in the NT, Christians are enjoined to love their neighbors by
writers who also appeal to Lev 19:18 (see Gal 5:14; Rom 13:9; Jas 2:8—where
the love of the neighbor is regarded as the summation of the Mosaic Law). In
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this Lucan episode, however, it is joined to the counsel of the total personal
love of God himself, as it is also in the Marcan and Matthean episodes.

Because the joining of the two commands is found on Jesus’ lips in the
Marcan and Matthean stories and on a lawyer’s lips in this Lucan episode,
the question has been raised about the occurrence of the joint command in
pre-Christian Judaism. Was the double commandment a teaching of the
rabbis already in Jesus’ day? A form of the double command is found in the
Testaments of the Twelve Patriarchs: In the T. Issachar 5:2, “Love the Lord
and the neighbor”; in T. Dan 5:3, “Love the Lord with all your life and each
other with a true heart”; cf. T. Issachar 7:6. Though it is now known that
some parts of this writing, preserved in its entirety only in Greek, did exist in
Semitic form in pre-Christian Palestinian Judaism (e.g. 4QTLevi, 4QTNaph,
4QTBenj [as yet in great part unpublished]), nothing is known about the T.
Dan or T. Issachar in this period. Moreover, the Greek form of the Testa-
ments has usually been suspected of Christian interpolations. Hence appeal
cannot be made to such writings without further ado. However, a form of it
may be couched by Philo of Alexandria in terms of Greek virtues in the
following comment: “Among the great number of particular propositions and
principles [studied in Sabbath schools], two, as it were, stand as preeminent
topics: one of duty toward God in piety and holiness (eusebeia kai hosiotés),
one of duty toward human beings in generosity and justice (philanthropia kai
dikaiosyné)” (De spec. leg. 2.15 § 63). But whether this is a reflection of the
uniting of Deut 6:5 and Lev 19:18 is another matter. The double form is,
however, attested later in Christian writings, which is not surprising (see Did.
1:2; Barn. 19:2,5; Justin, Dial. 93:2-3; Mart. Pol. 3:3). (See further G.
Bornkamm, “Das Doppelgebot”; C. Burchard, “Das doppelte Liebesgebot.”)

Whether one can establish the preexistence of the double command in prior
Jewish tradition or not, it stands here so formulated, and what is significant is
that it is presented as a “reading” of the “Law.” In effect, the Lucan Jesus
finds the basic counsel of Christian life in the words of Scripture itself, “Do
this and you shall live,” or in this you shall find life eternal. The different
forms which the love-command takes in the gospel tradition suggest finally
that Jesus himself was the catalyst for the development of the double com-
mand in the Christian tradition.

NOTES

10 25. Once. Luke uses kai idou, “and behold” as a simple introductory formula. See
p. 121. No other indication of time or place is provided. Though the following episode
might argue for a Jerusalem locale (so E. E. Ellis, Gospel of Luke, 159), that is not to
be claimed for this questioning of Jesus.

a lawyer. See NOTE on 7:30. Matt 22:35 also makes the interrogator a “lawyer,” but
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the form of the phrase is quite different (heis ex auton nomikos); it does not argue for a
common source behind these episodes.

trying to test. The same vb. ekpeirazein was used in 4:12. Note the different, simple
form of the vb. in Matt 22:35. Cf. P. Thomson, * ‘Tempted Him’ (Luke x.25),” Exp-
Tim 37 (1925-1926) 526. The phrase reveals a hostile attitude. Contrast Mark 12:28.

Teacher. The address and the question echo that put to John the Baptist in 3:10,12.
See NOTES there.

1o inherit eternal life? The question appears again in Luke 18:18. See NOTE there. It
is sparked in a Jewish mind by Dan 12:2: “Many of those who sleep in the dust of the
earth will awake, some to life eternal, some to shame and eternal disgrace.” Both the
LXX and Theodotion’s Greek read zoén aionion. Cf. 4 Macc 15:3. The question put to
Jesus makes its own contribution to the Lucan treatment of an important effect of the .
Christ-event in his writings. See p. 222. In Mark 12:28 the concern is with the Mosaic
Law; here in Luke the question is phrased more generally to suit readers not con-
cerned with the Law. Cf. Acts 16:30.

26. Jesus. The name is supplied in my translation; the Greek text has simply, “and
he said.”

What is written in the Law? See Luke 2:23. “Law” is a reference to the Tdrah of
Moses; the lawyer’s answer draws two passages from the Pentateuch.

How do you read it? See 4:16; 6:3; Acts 8:28,30,32; 13:27; 15:21 for the Lucan use of
anaginoskein for “reading” of the Scriptures (or Moses).

27. He said in reply. Luke uses the Septuagintal formula apokritheis eipen. See
p. 114

You must love the Lord your God . . . The lawyer at first quotes Deut 6:5; the
Lucan text of which agrees with the LXX, save for the addition of “and with all your
mind” (in the fourth place), the substitution of ischys for dynamis (in the third prepo-
sitional phrase), and the substitution of the prep. en (4 dat.) for ex (+ gen.) in the
last three phrases. The LXX actually has the prep. ex in all phrases. Some mss. of
Luke (A, C, W, O, ¥, and the Koine text-tradition) have ex in all instances; but that is
probably the result of a copyist’s harmonization with the LXX. The original Hebrew
of Deut 6:5 has only three phrases (heart, soul, might). A corrector of ms. B of the
LXX has introduced dianoia, “mind,” for kardia, “heart.” Mark 12:30 also has four
phrases, but in a different order (= Lucan 1, 2, 4, 3); Matt 22:37 has only three (=

Lucan 1, 2, 4). Where the fourth phrase comes from is not clear. See further K. J.
Thomas, “Liturgical Citations."”

The aspects of the human person so expressed have to be understood in the OT
sense: kardia, “heart,” as denoting the more responsive and emotional reactions of a
human being; psyche, “soul,” the vitality and consciousness of a person; ischys,
“might,” the powerful and instinctive drive; and dignoia, “mind,” the intelligent and
planning qualities. As a group, they sum up the totality of personal life.

In the OT quotation kyrios refers here to Yahweh. See p. 201.

your neighbor as yourself. The lawyer’s second response joins Lev 19:18b to the first,
but as a unit. It is quoted verbatim according to the LXX, which agrees with the
Hebrew (my translation has repeated the vb., “you must love,” which is not in the
Lucan Greek text). One is to have the same esteem and care for a neighbor that one
would have for oneself. In Leviticus “neighbor” stands in parallelism with “the chil-
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dren of your own people,” i.e. fellow Israelites. The love is eventually extended in Lev
19:34 to the “sojourner” (gér) in the land (cf. Deut 10:19), but not to others, e.g.
£6yim. See Str-B 1. 353-354. The Essenes of Qumran were “to love all the sons of light
. and hate all the sons of darkness”; 1QS 1:9-10; also 2:24; 5:25; 1QM 1:1. Cf.

Josephus, J. W. 2.8,7 § 139. The “sons of light” were members of their own commu-
nity.

28. You have answered correctly. See Luke 7:43. Jesus can only agree with the Law
and the lawyer’s quoting of it.

do this and you shall live. 1.e. find eternal life. See v. 25. Only the person who puts
the command of love into practice will find life. The vb. zésé may allude to Lev 18:5,
which promises life to the person who obeys Yahweh’s statutes and ordinances. Cf.
Gal 3:12. Jesus’ words thus add a counsel of practice to the theoretic recognition of
the love-commands in the Torah. Addressed to the Christian reader, they form part of
Lucan parenesis.
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66. THE PARABLE OF THE GOOD SAMARITAN
(10:29-37)

10 29But the lawyer was anxious to justify himself; so he said to
Jesus, “But who is my neighbor?” 30Jesus took him up and said to
him, “A certain man was traveling down from Jerusalem to Jericho,
when he fell in with robbers. They stripped him, beat him, and went
off leaving him half-dead. 3! Now by coincidence a priest was going
down that same road; when he saw the man, he passed by on the other
side. 32 Similarly, a levite also came upon that place, saw him, and
passed by on the other side. 33 But a Samaritan who was on a journey
came upon him. When he saw him, he was moved to pity. 3 He went
up and bandaged his wounds, pouring olive oil and wine over them.
He set him on his own mount, led him to a public inn, and made
provision for him there. 33 The next day he took out two pieces of
silver, gave them to the innkeeper, and said, ‘Provide for him, and on
my way back I shall reimburse you for whatever you spend over and
above this.’ 36 Which of these three seems to you to have been neighbor
to the man who fell into the hands of the robbers?”’ 37 He answered,
“The one who showed him kindness.” So Jesus said to him, “Go and
do the same yourself.”

COMMENT

This episode in the Lucan travel account (10:29-37) is intimately connected
with the preceding one by the introductory question put by the lawyer to
Jesus, “But who is my neighbor?” Jesus’ answer to it is provided in the story
of the good Samaritan.

The story is recorded only in the Lucan Gospel and, apart from the intro-
ductory verse, which is most likely of Lucan composition and fashioned by
him to join this story to the preceding episode, it comes to the evangelist from
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his private source “L.” Only secondarily has it been joined to the preceding,
since it does not really answer the lawyer’s second question. It is one of the
parables of mercy (see p. 258) which give this Gospel a distinctive tone and
help to create a distinctive Lucan picture of Jesus. The concluding remark of
Jesus in v. 37 may be a Lucan redactional addition. (Cf. J. Jeremias, Die
Sprache, 190-193.)

From a form-critical point of view, it has often been called a parable. But
the text lacks this customary appellation (contrast 12:16; 18:9) and would be
so understood only in a generic sense of parabolé (see NOTE on 5:36). The
concluding words of Jesus (v. 37) use homoids, “likewise, in the same way,”
and suggest a comparison of the lawyer and the Samaritan; they thus make of
this story indirectly a parable or an extended simile. The point of the story,
however, is made without the concluding remark of Jesus. Like a few other
distinctive Lucan stories (12:16-21; 16:19-31; 18:9-14), it is better understood
as an “example” (in rhetoric, exemplum). It supplies a practical model for
Christian conduct with radical demands and the approval/rejection of certain
modes of action. The point of the story is not conveyed by some analogy to a
spiritual truth, but by the narrative thrust of the “example” itself.

The storytelling devices are to be noted in the episode: the threesome in the
dramatis personae (the priest, the levite, and the Samaritan [like the English-
man, the Irishman, the Scotsman]); the Palestinian details (olive oil, wine,
animal, and inn); the answer of the Jewish lawyer, which studiously avoids
saying “the Samaritan” and uses only “the one who showed him kindness”;
and a certain in-built improbability (would a Jew normally regard a Samari-
tan as a model of kindness, picture him traveling in Judea, or think that a
Judean innkeeper would trust him?—to query in this way, however, is to miss
the point of the story). To argue that “the narrative is not fiction, but history,”
because Jesus would not speak against priests or levites (so A. Plummer, The
Gospel, 285-286) is to miss the thrust of the narrative.

Crucial to the understanding of the story which Jesus tells (vv. 30-35) are
certain noteworthy details: (1) The privileged status of the priest and the
levite in Palestinian Jewish society—their levitical and/or Aaronic heritage,
which associated them intimately with the Temple cult and the heart of Jew-
ish life as worship of Yahweh. New light has been shed on this in the Temple
Scroll from Qumran Cave 11 (see NOTE on 10:32). (2) The defilement consid-
ered to be derived from contact with a dead (or apparently dead) body (see
NOTE on 10:31); this affected those of the priestly and levitical status more
seriously than other Jews. (3) The attitude shared by Palestinian Jews con-
cerning the Samaritans, summed up so well in the Johannine comment,
“Jews, remember, use nothing in common with Samaritans” (John 4:9; see
CoMMENT and NOTES on 9:52-53). Their history made them schismatics in
the eyes of the Jews, and relations with them have been exemplified in the
lack of welcome accorded Jesus and his disciples in 9:52-54 as they tried to
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pass through Samaritan territory. These details underlie the story’s basic
contrast: the pity and kindness shown by a schismatic Samaritan to an unfor-
tunate, mistreated human victim stands out vividly against the heartless, per-
haps Law-inspired insouciance of two representatives of the official Jewish
cult, who otherwise would have been expected by their roles and heritage to
deal with the “purification” of physically afflicted persons (see the role of the
“priest” in Leviticus 12, 13, 15).

The point of the story is summed up in the lawyer’s reaction, that a “neigh-
bor” is anyone in need with whom one comes into contact and to whom one
can show pity and kindness, even beyond the bounds of one’s own ethnic or
religious group. The regulations on defilement from contact with a dead body
were also to be found in the Samaritan Pentateuch, but they did not hinder
the Samaritan of the story from being motivated by his own pity and kind-
ness, which enabled him to transcend such restrictions. The sense that is
given to “neighbor” by Jesus’ “example” changes considerably the sense of
the word as it was used in the lawyer’s question. As J. M. Creed puts it (The
Gospel, 151), ““The scribe /[sic] asks for a definition of what is meant by ‘neigh-
bour,” when it is said that a man must love his neighbour as himself. In the
quotation from the law and in the scribe’s question, the neighbour is men-
tioned as the proper object of benevolent action. The parable, it is true, gives
by implication an answer to the question, viz. your neighbour is anyone in
need with whom you are thrown into contact, but the word neighbour is now
used in a quite different sense, viz. to denote the person who himself shews
benevolence or ‘neighbourliness’ to others.” In effect, the question that Jesus
asks at the end of the story and the response that the lawyer begrudgingly
makes to it casts the question into a larger perspective and unmasks the
lawyer’s effort to justify himself. It is no longer whether the victim of the
highway robbery could be considered legally a “neighbor” to either the priest,
the ievite, or the Samaritan, but rather which one of them acted as a “neigh-
bor” to the unfortunate victim. As T. W. Manson (Sayings, 263) once put it,
“The principle underlying the question is that while mere neighbourhood
does not create love, love does create neighbourliness.” No definition of
“neighbor” emerges from the “example,” because such a casuistic question is
really out of place. Love does not define its object.

In the Lucan context the “kindness” (eleos) shown by the Samaritan to the
half-dead victim becomes a concrete example of the love of one’s neighbor
advocated in v. 28; it is an essential part of the way to “eternal life.” The
incorporation of this episode into this Gospel emphasizes that part of the
sermon on the plain that deals with human love (6:27-35). It also contributes
to the larger picture of Lucan “universalism,” which includes a Samaritan
and makes of him a paradigm for Christian conduct; it suggests that even a
Samaritan has found the way to eternal life. The priest and the levite were not
lacking in their love of God—the dedication of their status attests to that; but
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their love of neighbor was put to the test and was found wanting, whereas the
Samaritan’s shone true.

This episode has often been understood quite differently from the interpre-
tation of it presented here. Over the centuries the history of its exegesis has
witnessed many modes of exposition, most of them allegorical and extrinsic.
From Marcion and Irenaeus, through the Middle Ages and the Reformation
period, until the nineteenth century, it has often been given a christological
explanation (Christ is the good Samaritan), an ecclesiological explanation
(the inn is the church), a sacramental explanation, or an extrinsic soteriologi-
cal explanation. Interpretations of this sort have not been wanting in modern
times (see the writings of H. Binder, J. Daniélou, and B. Gerhardsson in the
BIBLIOGRAPHY on pages 888-889). In one form or other, modern commenta-
tors usually prefer the mode of interpretation which began with A. Jiilicher,
viz. which seeks to cope with the thrust of the narrative or description itself.
(See further W. Monselewski, Der barmherzige Samariter; H. G. Klemm, Das
Gleichnis.) Similarly allegorical or extrinsic in the long run are attempts, such
as that of J. D. M. Derrett (“Law in the New Testament,” 22-37), to regard
the “parable” as a midrash on Hos 6:6, “I am interested in merciful kindness,
not sacrifice.” Equally farfetched is the explanation which analyzes the name
“Samaritan” by the Hebrew Somronf (cf. 2 Kgs 17:29) and relates it by popu-
lar etymology to the vb. §mr, “watch, guard,” seeing a connection with Jesus
as the Good Shepherd in John 10:11. Luke would be the first to stress the love
of Jesus for the afflicted and distressed of humanity, but that is not the point
of this so-called parable.

Is this Lucan parable anti-Semitic? It can, of course, be read that way, as if
Luke were suggesting a Samaritan as a paradigm for Christian conduct in
contrast to the two Jews. S. Sandmel (Anti-Semitism in the New Testament
[Philadelphia: Fortress, 1978] 77) thinks that this parable is not in itself anti-
Jewish, but “in the total context of Luke it does lend itself to a possible
alignment with other anti-Jewish passages,” among which he lists 14:15-24;
17:11-19, and various places in the passion narrative. (See further R. Reuther,
Faith and Fratricide [New York: Seabury, 1974] 84.) To read the parable in
this way, however, is just another subtle way of allegorizing it. The emphasis
in this Lucan passage lies in the last injunction, “Go and do the same your-
self,” and if it has an interest in the Samaritan, it is simply the Lucan stress
on universalism which makes him seek out those in Palestinian society who
were not the most important. Even H. Conzelmann (7Theology, 146) refused
to see in “the extreme sharpness of polemic” that Luke manifests at times
between Christians and Jews any espousal of “Christian anti-Semitism,” a
“development” that he ascribes to early Catholicism. In the long run, to read
the Lucan Gospel in this way is to import into it anachronistic issues that
were not really Luke’s concern.
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NOTES

10 29. anxious to justify himself. Lit. “desiring to vindicate himself,” i.e. to show that
he was right in posing the question that he had originally proposed to Jesus, even
though it found such a simple answer. One may debate whether in the Lucan context
this implies that the lawyer has not put into practice the second part of the love-
command; recall the polemical attitude of v. 25. For the Greek phrase, see Greek
Enoch 102:10; also J. Jeremias, “Beobachtungen zu neutestamentlichen Stellen an
Hand des neugefundenen griechischen Henoch-Textes,” ZNW 38 (1939) 115-124, esp.
117-118. Cf. Luke 16:15; 18:14.

who is my neighbor? The implication in the question is, Where does one draw the
line? Jesus’ “‘example” will extend the answer beyond that given in Lev 19:16,33-34.

30. took him up. By replying to what he asked. See the LXX of Job 2:4; 40:1; Dan
3:28.

A certain man. Luke uses for the first time the indef. anthropos tis; he will use it
again in 12:16; 14:2,16; 15:11; 16:1,19; 19:12; 20:9; Acts 9:33. It occurs only in the
Lucan writings of the NT. Almost as frequently he uses anér tis (Luke 8:27; Acts 5:1;
8:9; 10:1; 13:6; 16:9; 17:5; 25:14) or tis anér (Acts 3:2; 14:8; 17:34). J. Jeremias (Die
Sprache, 191) has tried to ascribe anthropos tis to one of Luke’s sources, and anér tis to
Luke’s own pen. This, however, is far from certain, since the use of anthropos/anér
with indef. #is is exclusive to Luke among the evangelists; both should be reckoned as
part of his own style. See further tis + a noun (p. 111).

was traveling down from Jerusalem to Jericho. According to Josephus, J. W. 4.8,3 §
474, this was a distance of 150 stadioi (about eighteen miles) through *“desert and
rocky” country. Reference would be to the Roman road through passes and the Wadi
Qelt; one would descend from over 2500 feet above sea level (Jerusalem) to 770 feet
below it (Jericho). See J. Finegan, Archeology, 86-87. Josephus also mentions it as the
way taken by the Legio X Fretensis en route from Jericho for the siege of Jerusalem
(J.W. 5.2,3 § 69-70). See R. Beauvery, “La route romaine de Jérusalem a Jéricho,” RB
64 (1957) 72-101.

Jerusalem. See NOTE on 2:22. See further I. de la Potterie, “Les deux noms de
Jérusalem dans I’évangile de Luc,” 69 (1981) 57-70; J. Jeremias, “IEROUSALEM/
IEROSOLYMA,” ZNW 65 (1974) 273-276.

Jericho. This “town of palm trees” (2 Chr 28:15) will be mentioned again at 18:35;
19:1. It is not the Jericho of OT times (= Tell es-Sultan), but the town founded by
Herod the Great about a mile and a half to the south on the western edge of the
Jordan plain, where the Wadi Qelt opens on to it (= Tulul Abu el-‘Alayiq). See
Josephus, J. W. 4.8,2 § 452-453; J. Finegan, Archeology, 83-85.

Jell in with robbers. Josephus tells of Essenes who carried on their journeys only
arms, precisely as protection against highway robbers—using of the latter the very
word /éstai that Luke employs here (J. W. 2.8,4 § 125; cf. 2.12,2 § 228). From the time
of Jerome at least, the site of “the Ascent of Adummim” (Josh 18:17) has been singled
out as the place where this traveler met violence, since ‘Adummim is related to the
word for “blood.” See D. Baldi, ELS 544-570; cf. J. Finegan, Archeology, 87-88.
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stripped him. Lit., “who also having stripped him,” i.e. of his clothes, and left him
unconscious; this explains why he looked like a corpse.

beat him. Lit., “having laid blows (on him).”

31. by coincidence. This phrase is emphatically placed at the head of the sentence.
Synkyria, “coincidence,” occurs only here in the NT; the ms. P75 reads instead
syntychian, which has the same meaning.

a priest. One who probably had been serving in the Jerusalem Temple and was
making his way home after the end of his course. See NOTE on 1:5. Later rabbinic
tradition knows of Jericho as a place where some priests lived. See Str-B 2. 182.

passed by on the other side. Luke uses a rare doubly compounded vb., anti-par-
erchesthai, another sense of which is found in Wis 16:10. The implication of his
passing by is to avoid contamination by contact with or proximity to a dead body. See
Num 5:2c; 19:2-13. A priest was to defile himself only to bury persons of his immedi-
ate family (Ezek 44:25-27); but cp. Lev 5:3; 21:1-3; Num 6:6-8; and the later tradition
in m. Nazir 7:1.

32. a levite. The name originally designated a member of the tribe of Levi, a descen-
dant of Jacob’s third son (Gen 29:34). In the OT “levite” was commonly used for
those descendants who were not Aaronids, but who were entrusted with minor ser-
vices related to the Temple cult and rites. Their status varied in the course of OT
times, especially as priestly clans became more numerous. Relatively few of them
returned from the Babylonian Captivity (see Ezra 2:36-43), but these soon acquired a
status entitling them to receive tithes for priestly service (Neh 10:37-38). Cf. 11QTem-
ple 21:2-5; 22:8-11. See J. Milgrom, “Studies in the Temple Scroll,” JBL 97 (1978)
501-523.

Verse 32 is omitted in ms. R by haplography. See the end of v. 31.

came upon that place. The transmitted Greek text is not clear here. In addition to
the ptc. elthon, “coming,” some mss. read genomenos at the beginning of the cl. (P45,
A, C, D, E, etc.). Some mss. omit elthon (P45, D, II, 63, 68, etc.). The expression
genomenos kata is used by Luke in Acts 27:7, meaning “being (present) at . . .” The
critical text of N-A26 and UBSGNT? reads both ptcs., putting, however, genomenos in
square brackets. I have omitted it in my translation as redundant.

33. Samaritan. See NOTE on 9:52; Str-B 1. 538-560. He is the foil to the two
respected members of the Palestinian Jewish community mentioned in vv. 31-32, who
would have regarded him almost as a pagan.

The attempt of J. Halévy (REJ 4 [1882] 249-255) to regard Samarités as a Lucan
substitution for Israelites (to be understood as “layman”) in the so-called original
story is farfetched. It would introduce a nuance of contrast between the lay and the
clerical; it stems only from nineteenth-century anticlericalism.

who was on a journey. Lit. “making (his) way, being a traveler,” since he is depicted
outside of Samaria and traveling the same road in Judea.

came upon him. For erchesthai kata, see Acts 16:7.

was moved to pity. Or “he had pity (on him)”; no prepositional phrase is used here,
asitisin 7:13. See COMMENT on 7:11-17. See H. K6ster (TDNT 7. 553), for whom the
vb. splanchnizesthai is used here of one human being toward another in “the basic and
decisive attitude in human and hence in Christian acts.”

34. pouring olive oil and wine over them. They were the provender that the Samari-
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tan had with him on his journey. A mixture of them for medicinal purposes is known
from Theophrastus, Hist. plant. 9.11,1 and from the later rabbinic tradition (m. Sabb.
19:2). In the OT olive oil is said to be a softener of wounds (Isa 1:6); elsewhere in the
NT it is used to anoint the sick (Mark 6:13; Jas 5:14). The acidic nature of wine would
serve as an antiseptic. In 2 Sam 16:2 it is used as a drink for someone who faints, but
here as a medical application. Cf. Str-B 1. 428. The two items are mentioned as staples
of the land in Rev 6:6; 18:13. Cf. Exod 23:11.

set him on his own mount. Lit. “having made him mount his own animal” or
*(acquired) beast.” Only Luke uses epibibazein in the NT. See 19:35; Acts 23:24; cf.
LXX 2 Kgs 9:28; 23:30.

led him to a public inn. Luke uses agein, ““lead,” properly here. See my article, “The
Use of Agein and Pherein in the Synoptic Gospels,” Festschrift to Honor F. Wilbur
Gingrich (eds. E. H. Barth and R. E. Cocroft; Leiden: Brill, 1972) 147-160. On
pandocheion, “public inn,” see NOTE on 2:7. Cf. J. R. Royse, “A Philonic Use of
pandocheion (Luke x 34),” NovT 23 (1981) 193-194. Since the time of the Crusaders it
has been localized at the Ascent of Adummim. See NOTE on 10:30.

35. two pieces of silver. Lit. “two denarii.” See NOTE on 7:41; cf. Matt 20:2. The
Samaritan is depicted making use of his material possessions (oil, wine, mount, silver
money) to aid an unfortunate human victim. See p. 249.

on my way back. Lit. “on my returning”; the dat. of the articular infin. is used. See
p. 119. The vb. epanerchesthai turns up again in 19:15.

I shall reimburse you. Lit. “I shall pay you back.” Luke uses the vb. apodidonai in
two senses: (a) neutrally: “give over/back, hand over” (see 4:20; 9:42; 16:2; Acts 4:33;
5:8; 7:9; 19:40); (b) with the connotation of debt: “pay back what is owed, reimburse”
(7:42; 10:35; 12:59; 19:8; this may also be the connotation in 20:25 [see NOTE there]).
Cf. A. Sand, EWNT 1. 306-309.

36. Which of these three seems to you to have been neighbor to the man. The counter-
question put by Jesus to the lawyer changes the original question. See COMMENT.

37. The one who showed him kindness. Lit. “the one doing mercy with him.” See
NOTE on Luke 1:72; for the Septuagintism involved, see p. 115. Recall Mic 6:8.

Go and do the same yourself. Lit. “go and you (too) do likewise”; the sg. pron. sy is
added for emphasis before the impv. Ms. P45 even adds an additional kai before the
impv., also for emphasis. The sg. impv. poreuou is found only once in Matthew and
three times in John; but Luke uses it 12 times (5:24; 7:50; 8:48; 10:37; 13:31; 17:19;
Acts 8:26; 9:15; 10:20; 22:10,21; 24:25). For *“do the same,” see Luke 3:11; 6:31. These
Lucanisms suggest that this final remark of Jesus may be a redactional addition to the
original story. Cf. 1 Kgs 2:31 LXX.
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67. MARTHA AND MARY
(10:38-42)

10 38 As they moved on, Jesus entered a village where a woman
named Martha welcomed him into her home. 3°She had a sister
named Mary, who sat down at the Lord’s feet and listened to what he
was saying. 40 But Martha was preoccupied with the details of serving.
She came to Jesus and said, “Sir, are you not concerned that my sister
has left me alone to do all the serving? Tell her, please, to come and
lend me a hand.” 4! But the Lord said to her in reply, “Martha,
Martha, you are fretting and disturbed about many details; 42 there is
need of only one thing. For Mary has chosen the best part; it shall not
be taken away from her.”

COMMENT

After the story of the good Samaritan, the Lucan travel account calls the
reader’s attention to Jesus’ progress on his journey toward Jerusalem by relat-
ing a visit in a certain village to Martha and Mary (10:38-42). It is an episode
unrelated to the preceding passages, unless one wants to see in it another way
of inheriting eternal life (v. 25), as does A. Plummer (The Gospel, 290).

The story of the visit to Martha and Mary comes to Luke from his special
source “L,” being recounted nowhere else in the Synoptic gospel tradition. A
contact with the developing Johannine tradition is not impossible (see p. 88);
but there is no way of being certain. If the village were named in “L,” the
name has been suppressed by Luke in the interest of his geographical perspec-
tive (see pp. 164-171). Here Jesus is still en route to Jerusalem; he has not yet
reached it or its environs. (Cf. J. Jeremias, Die Sprache, 193-194.)

From a form-critical consideration, the episode is to be regarded as a pro-
nouncement-story. Bultmann (HST 33) classed it as a biographical apo-
phthegm, despite its text-critical problems, considering it an *“ideal construc-
tion,” inherited from a Hellenistic tradition. V. Taylor, however, preferred to
regard it as a story about Jesus (FGT 75), and M. Dibelius (FTG 119) as a
legend (with its basis in historical reality, p. 293). Taylor thought that the
interest in the story lay in the incidents rather than in the words of Jesus or in
Jesus’ “fellowship with His friends” (FGT 156). Yet even if one were to admit
that this episode has interest because of Jesus’ dealings with women, its most
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memorable part is precisely the pronouncement about Mary’s portion. Taylor
has paid too much attention to Dibelius’ analysis.

In the preceding episode there was a contrast between the Samaritan and
the Jewish priest and levite; in this one the contrast is seen between the
reactions of Martha, the perfect hostess, and of Mary, the perfect disciple.
Perhaps this note of contrast is responsible for the collocation of the episodes.
But that is a superficial consideration at most, even if Martha’s distraction is
gently reproved, whereas Mary's attention is clearly approved. According to
W. Grundmann (Evangelium nach Lukas, 225), this episode is linked to the
preceding chiastically; the latter gave a concrete illustration of the love of
one’s neighbor (the second command), whereas this one illustrates the love of
God (the first command). This stretches a point. The love of God might be a
motivation for listening to Jesus’ instruction, but there is no reference to such
motivation in it to link this passage with vv. 25-28. (See further G. Schneider,
Evangelium nach Lukas, 252.)

This passage is somewhat subtle, since Jesus’ answer to Martha’s fretting
request seems at first to reassure her, telling her that she need prepare only
one dish. But when his pronouncement is complete, one realizes that the “one
thing” means more than “one dish” and has taken on another nuance. It has
become the “best part,” and he who has been part of it guarantees that it will
not be taken away from Mary to send her to help distracted Martha.

The episode makes listening to the “word” the “one thing” needed. In a
way it repeats the Lucan message of 8:15,21. Priority is given to the hearing
of the word coming from God’s messenger over preoccupation with all other
concerns. Martha wanted to honor Jesus with an elaborate meal, but Jesus
reminds her that it is more important to listen to what he has to say. The
proper “service” of Jesus is attention to his instruction, not an elaborate
provision for his physical needs (“pursuit of life,” 8:14; cf. 21:34). Recall Ps
55:23 (LXX).

Moreover, Luke in this scene does not hesitate to depict a woman as a
disciple sitting at Jesus’ feet; this goes beyond 8:2-3. Pace E. Laland, the
episode is scarcely introduced to instruct women about the proper entertain-
ment of traveling preachers. Jesus rather encourages a woman to learn from
him; contrast the attitude of the sages in later rabbinic tradition (see A.
Oepke, TDNT 1. 781-782). Jesus’ own attitude here may rather reflect Prov
31:26.

On the heels of the good Samaritan episode, this one emphasizes the listen-
ing to the word of Jesus, something that goes beyond love of one’s neighbor.
Martha’s service is not repudiated by him, but he stresses that its elaborate
thrust may be misplaced. A diakonia that bypasses the word is one that will
never have lasting character; whereas listening to Jesus’ word is the lasting
“good” that will not be taken away from the listener.

To read this episode as a commendation of contemplative life over against
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active life is to allegorize it beyond recognition and to introduce a distinction
that was born only of later preoccupations. The episode is addressed to the
Christian who is expected to be contemplativus(a) in actione.

NOTES

10  38. As they moved on. Lit. “in their moving on,” another example of en + dat. of
the articular infin. See p. 119. Some mss. (A, C, D, W, etc.) read egenetode en . . .
autous kai autos eisélthen, “As they moved on, he happened to enter' . . .” The vb.
poreuesthai calls attention to the journey motif. Se¢ COMMENT on 9:51-56.

a village. Lit. “a certain village,” which remains nameless in the Lucan tradition.
See 9:56. It is closer to Galilee than to Jerusalem. From John 11:1; 12:1-3 one learns
that Martha and Mary, the sisters of Lazarus, lived in Bethany, a village near Jerusa-
lem, to be named in 19:29.

Martha. Though the name means “lady, mistress,” it is not being used as a symbolic
name suiting her role in this episode. It is the fem. form (Mar/éjta’) of the Aramaic n.
maré’, “lord,” not of mar, pace 1. H. Marshall, Luke, 451; Str-B 2. 184. Cf. W4, 89. It
is attested on a first-century ossuary from Giv‘at ha-Mivtar (in northeast Jerusalem).
See MPAT § 87. 1t is also found in Greek papyri from Egypt (BGU 1153:1,3; 1155:4)
and in Plutarch, Marius 17.2.

welcomed him. L.e. as a guest. Recall 7:36; cf. 19:6; Acts 17:7. Contrast Luke 9:53.

into her home. This phrase is omitted in mss. P45, P75, B, and the Sahidic version;
both N-A2 and UBSGNT? omit it. Some form of the phrase, however, is found in
important mss.: auton eis tén oikian (P3, R*, C*, L, E [with qutés added in some]);
auton eis ton oikon autés (A, D, K, P, W, A). Both N-A25 and Merk read it. It is not
easy to decide whether the omission is better. See TCGNT 153.

39. Mary. She is also called Martha’s sister in John 11:1. She is not to be identified
with Mary Magdalene of 8:2. See NOTE there. On the name, see NOTE on 1:27. The
best reading here gives the Greek form as Mariam (P75, KR, B2, C*, L, P), whereas
some mss. (P45, A, B*, C3, D) have Maria.

sat down. The preferred reading is the aor. pass. ptc. parakathestheisa (P3, P75, R, A,
B, C*, L), used in the reflexive sense, “having seated herself beside.” Other mss. (P45,
C3, D, W) read parakathisasa, which hardly differs in meaning; pace E. E. Ellis, Gospel
of Luke, 162, there is no reason to think that Jesus was already reclining at the table;
the meal is only being prepared.

at the Lord’s feet. Her position is that of a listening disciple (see NOTE on 8:35; cf.
Acts 22:3); it reveals her “zealous readiness to learn” (K. Weiss, TDNT 6. 630). For
this use of “Lord,” see the NOTE on 7:13. “Lord” is read in mss. P3, R, B2, D, L, E,
etc.; but mss. P45, P75, A, B* C2, W, etc. have instead Iésou, “of Jesus.” Possibly
“Lord” is read because of v. 41.

listened. Or “kept listening,” since the vb. ékouen is impf. in the best mss.; a few
(P45, L, =) have the aor. ekousen.

what he was saying. Lit. “his word,” i.e. his instruction. See NOTE on 1:4.

40. was preoccupied with the details of serving. Lit. “was being distracted about
much serving.” The implication is that Martha too would gladly have listened to his
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instruction, but allowed herself to be drawn away (in different directions) by her
elaborate plans of providing for Jesus’ meal. The description of her stands in contrast
to Mary’s “sitting.” She serves as did the women in 8:2-3.

came. Lit. “having taken a position by/at.” See NOTE on 2:9.

Sir. See NOTE on 5:12.

come and lend me a hand. Or, “Speak to her, please, that she may help me,” since
hina may be introducing a purpose cl. However, in Hellenistic usage, with the sub-
junc. it can often replace an infin. See ZBG § 407.

41. the Lord. See NOTE on 7:13. On Westcott and Hort’s suspicion of vv. 41-42a, see
p. 130.

said to her in reply. Lit. “answering, he said,” a Septuagintism. See p. 114.

Martha, Martha. The repeated name gently chides. See further 6:46; 22:31; Acts
9:4; 22:7; 26:14.

you are fretting and disturbed about many details. The text-critical situation for this
and the following cl. is complicated by many variants; only the most important are
listed here. The best reading is merimnas kai thorybazé peri polla (translated above);
see mss. P3, P45, P75, R, B, C, D, L, W, etc. But thorybazesthai is a rare Greek vb. and
has been replaced in some mss. (A, K, P, A, I1, ¥) by tyrbazein, “trouble.” On
merimnas, cf. 1 Cor 7:34.

Jesus’ comment to Martha casts light on what he will say in 12:37; 22:37; he has not
come to be served (Mark 10:45 [omitted, however, by Luke]).

42. there is need of only one thing. The best reading is now henos de estin chreia,
“but of one (thing) there is need” (mss. P45, P75, A, C* K, P, A, I1, ¥, etc.). One ms.
(38) reads oligon instead of henos, “but of a few (things) there is need”—i.e. a few
dishes. However, a number of mss. (P3, N¢, B, C2, L, 33, etc.) have combined the two
readings: oligon de estin chreia é henos, “but of a few things there is need, or of (only)
one.” Because the latter seemed unintelligible and the transmission was so uncertain,
some ancient versions (OL, OS) omitted this and the preceding cl.

However, the recent discovery of P75, the oldest text of Luke, more or less decides
the issue in favor of the reading in the lemma. Moreover, the contrast of the “one”
and the “many” almost calls intrinsically for this reading, as M. Dibelius (FTG 119)
well saw. See Luke 18:22. Cf. G. D. Fee, “ ‘One Thing Is Needful?" Luke 10:42,” New
Testament Textual Criticism (eds. E. J. Epp and G. D. Fee) 61-76.

For Mary. The proper name is omitted in mss. N, A, C, D, L, W, etc., but read in
P2, P75, B, etc. The conj. gar is found in the latter as well as in ¥, L, ¥; but de is read
in mss. A, C, W, etc.

the best part. Lit. “the good part.” The positive degree of the adj. is often used in
Hellenistic Greek for either the superlative or comparative, both of which were on the
wane. See BDF § 245; ZBG § 146. See p. 124. By this phrase stress is put on the
exclusive listening to the word of Jesus. The word meris, “part,” is used in the LXX
for a portion of food (Gen 43:34; Deut 18:8; 1 Sam 1:4), but also for *“portion” in a
higher sense (Pss 16:5; 119:57).

it. Lit. “which”; the rel. pron. hétis would carry the nuance of “which for that
reason.” See ZBG § 218. -
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from. Some mss. add the prep. ap’ to the compound vb. (P75, K2, A, C, W, etc.), but
it does not affect the sense.

This last statement of Jesus gathers further meaning in the light of Luke 8:18;
12:19-21,33. '
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68. THE “OUR FATHER”
(11:1-4)

11 !Once when he happened to be praying in a certain place and
after he had finished, one of his disciples said to him, “Lord, teach us
to pray, just as John taught his disciples.” 2 He said to them, “When-
ever you pray, say:

* ‘Father!

May your name be sanctified!

May your kingdom come!

3 Give us each day our bread for subsistence.

4 Forgive us our sins,

for we too forgive everyone who does wrong to us.
And bring us not into temptation.” ”

COMMENT

Luke now incorporates into his travel account an episode in which Jesus, at
the request of his disciples, teaches them to pray (11:1-4). Though the Lucan
form of the prayer does not use the title “Our Father,” I shall speak of it as
the Lucan form of the “Our Father,” because this title, derived from Matt
6:9, has become traditional and is commonly used.

The Lucan form of the prayer fits well into this context of the Gospel,
coming shortly after Jesus’ own prayer to the Father (10:21-22), his “exam-
ple” of neighborly love (10:29-37), and his emphasis on the hearing of the
word as the “one thing” necessary (10:38-42). This complex of episodes thus
reveals in its own way what the ideal attitude of the Christian disciple toward
God should be and the sentiments that that attitude should evoke. The pas-
sage, moreover, is the first of three Lucan episodes dealing with prayer (see
HST 324), being followed by the parable of the persistent friend (11:5-8) and
sayings on the efficacy of prayer (11:9-13), the climax of which tells of the gift
of the Spirit to be given to those who call on the heavenly Father in prayer.

Three forms of the “Our Father” are known from antiquity. The shortest is
the Lucan, with five impvs.; Matt 6:9-13 is longer, with seven impvs.; and a
still longer form, with seven impvs. and a doxology, is found in Did. 8:2.
Apart from the doxology, which is also found in various forms in some mss.



11:1-4 IV. THE JOURNEY TO JERUSALEM 897

of Matt 6:13, probably based on 1 Chr 29:11-13, and appears to be an early
liturgical adaptation of the prayer itself, the Didache-form is almost certainly
dependent on the Matthean. Matthew and Luke have both derived their
prayer from “Q.” In the Matthean Gospel the “Our Father” forms part of the
sermon on the mount and is presented as an example of prayer contrasted
with the display of hypocrites (6:5-6) and the prattling of Gentiles (6:7-8).
The collocation there is topical, as it is here, but in a different way.

In the number of impvs., the Lucan form is undoubtedly closer to that of
“Q” and to the wording of Jesus himself. This is maintained because of
Matthew’s penchant for adding phrases to the words of Jesus (see p. 631),
even though one can never exclude the possibility that he inherited the prayer
in a longer form from an earlier liturgical tradition, which had already added
the extra elements. Instead, Matthew has appended phrases: to the end of the
opening address (pace J. Jeremias, The Prayers of Jesus, 32), to the end of the
second-person wishes expressed to God, and to the end of the first-pl. peti-
tions asked of God. Thus, “our” and “Who (are) in heaven” (ho en tois
ouranois, a favorite Matthean attributive [see 5:16,45; 6:1; 7:11,21; 10:32-33;
12:50; 16:17; 18:10,14,19—perhaps derived from Mark 11:25-26; it is never
used by Luke, who may have known it, as 11:13 may disclose]); “‘your will be
done on earth as in heaven”; and “deliver us from evil (or the evil One).”
These elements, which suit indeed the spirit of the prayer, have scarcely been
excised by Luke, even though Augustine (Enchiridion 116 [CCLat 46.111])
once thought so; similarly M. D. Goulder (“The Composition”). (See further
J. Jeremias, The Lord’s Prayer, 11-12.)

Whereas the Matthean formulation and additions give the prayer a more
Jewish cast than the Lucan, Luke has slightly redacted the wording of the
prayer. He has changed the aor. impv. dos (of “Q”) to the pres. didou and
altered the adv. sémeron, “today,” to the distributive phrase fo kath’
hémeran, ‘“‘each day.” He has disturbed the parallelism in opheilemata,
“debts,” and opheiletais, “‘debtors” (which Matthew has [from “Q”]; cf. Did.
8:2, the sg. opheilen, “‘debt”), changing the first to hamartias, “sins.” Luke
thus eliminates the Semitic religious connotation of “debt,” which may not
have been comprehensible to his Gentile Christian readers. He has further
altered the perf. aphekamen, “we have forgiven,” to a more general pres.
aphiomen, “‘we forgive,” and made “debtors” more universal, “everyone who
does wrong to us” (see NOTE on 11:4; cf. J. Jeremias, Die Sprache, 195-196).

The Lucan form of the prayer is introduced by a narrative statement pro-
viding a twofold setting for the teaching of it, Jesus himself at prayer and a
disciple’s request. This has often been thought to represent the “original
context” in which Jesus uttered the prayer (e.g. E. E. Ellis, Gospel of Luke,
164; 1. H. Marshall, Luke, 456). That, however, is far from certain. Given the
typically Lucan opening, kai egeneto, and his emphasis on Jesus at prayer and
on counsels to pray (see p. 244), the introduction seems rather to have been
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fashioned by Luke’s redactional pen. This secondary narrative setting gives to
the Lucan episode the character of a pronouncement-story; but in reality the
prayer must be considered form-critically as another example of sayings of
Jesus. The Lucan setting for the teaching of this prayer provides a solemnity
of occasion, as Jesus instructs his followers in an important feature in their
lives as his disciples and in their relation to God.

The Lucan form of the prayer consists of an address (“Father”), two wishes
uttered before God (in the second sg.), and three petitions asked of him (in
the first pl.). (The Matthean form has an expanded address, three wishes, and
four petitions.)

In this mode of prayer Jesus instructs and authorizes his disciples to ad-
dress God as ‘“‘Father,” using the very title that he himself employed in his
prayer of praise (10:21 [twice]) and will employ again (22:42). Gal 4:6 and
Rom 8:15, which preserve an early tradition about Spirit-inspired prayer, not
only include the Aramaic counterpart of the address, ‘abba’, but reflect a
recollection about how Jesus himself addressed God—in a way exclusive to
himself and otherwise unknown in pre-Christian Palestinian Jewish tradition.
The nuance of intimacy that it carries is thus extended to use by the Christian
community. “Father” is no longer meant in the corporate or collective, na-
tional, or covenantal sense of old (see NOTE on 11:2), but suggests an intimate
relationship between the disciples and God that is akin to that of Jesus him-
self; God is not merely the transcendent lord of the heavens, but is near as a
father to his children. Neither Matthew nor Luke explain the fatherhood of
God further, but the connotation of the Aramaic ‘abbd’, correctly translated
by Luke (pdter), reveals its proper nuance.

The use of the first pl. in the latter part of the prayer reveals further that it
is a prayer addressed to God in their communal existence as disciples of
Jesus. (See further N. Perrin, Rediscovering, 41; J. Jeremias, Abba, 15-67; The
Prayers of Jesus, 94-107.)

The two wishes express a form of praise of God which the Christian com-
munity utters in its capacity as children of the Father. Neither of them ex-
presses something that human beings can or are expected to bring about. The
parallelism in them formulates a double wish that God may eschatologically
see to the hallowing of his name and the advent of his kingship among human
beings. The first wish concerns the “name” of God and reflects the OT way of
referring to God found in such passages as 2 Sam 6:2; Jer 7:11; Amos 9:12.
But even more specifically, it reflects the OT idea that God would see that his
name would be “sanctified,” i.e. vindicated, recognized as holy, and so ex-
tolled. This wish probably echoes the prophecy of Ezek 36:22-28. The
prophet was told to instruct the house of Israel that Yahweh was about to
“vindicate the holiness™ of his great name, which had been “profaned among
the nations.” In restoring Israel and in giving it “a new heart” and “a new
spirit,” Yahweh would be removing it from all pagan uncleanness and mani-
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festing it as holy, i.e. set apart and dedicated to the service of his “holy
name.” Beneath this conviction runs the current of Israel’s basic dedication:
“So you shall be holy, because I am holy” (Lev 11:45; see further Isa 5:16;
Ezek 20:41; 38:23). As a wish to be expressed by the Christian community,
the vindication of the holiness of God’s name includes a mode of his activity
to be carried out primarily through Jesus, but also through his disciples. The
Christian community thus acknowledges this quality and this mode of God’s
action in human history.

In the second wish the community prays that God’s kingly dominion over
human life and existence be eschatologically achieved and established, be
brought to full realization. For the sense of “kingdom” in the Lucan Gospel,
see pp. 154-156; for the various modes of its “coming,” see 10:9,11; 17:20;
22:16,18. Again, this is a wish that primarily refers to God’s own activity
(now in and through Jesus); but in its post-Easter existence the community
prays that it will be somehow identified with the working out of such activity.
There is scarcely a hint in either of these wishes of an awareness of the delay
of the parousia. The double wish expresses the Christian community’s praise
of God, a manifestation of its faith-relationship to him as Father. On this
basis it builds its petitions.

The second part of the Lucan “Our Father” adds to the praise a triple
petition. The Christian community is to request the “Father” to sustain it in
its daily need of food, to entreat his forgiveness for sin, and to beg of him that
it be not confronted with temptation to apostasy. The second petition has an
explicative cl.: the disciples state their own attitude of forgiveness toward all
who wrong them (cf. Matt 18:23-35). All three petitions thus express a hum-
ble confidence and reliance, but also a conviction that they will be heard. Two
of them reflect an OT attitude: Just as Israel of old was supplied its daily
sustenance in the desert, “bread from heaven . . . a day’s portion every day
. . . that I may test them, whether they will walk in my law or not” (Exod
16:4; cf. Ps 78:24), so now the Christian community is to pray for its suste-
nance and to ask that it be not brought to the test. The second petition
recognizes that even as children of the “Father” Christian disciples are in-
volved in sin, that they sin and are sinned against. This part of their prayer
also echoes OT pleas (see Pss 25:11; 51:5-6; 130:8). The explanation added to
it is not to be understood as a do uz des attitude or as a “condition,” pace 1. H.
Marshall, Luke, 460; rather, it springs from the realization that God’s for-
giveness cannot be expected if human forgiveness is withheld. This petition
thus reveals a new sense in which God’s fatherhood implies an awareness of
human brotherhood.

Are all the wishes and petitions to be understood eschatologically? The
stress on the futuristic, eschatological significance of them is more readily
admitted for the Matthean “Our Father” than for the Lucan. The redactional
changes in the latter have modified this stress. In the Lucan form the wishes
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are undoubtedly still to be understood as eschatological. But the petitions,
especially that for daily sustenance and for preservation from apostasy, are
more properly to be understood of the Christian disciples’ present condition.
The same is probably true of the second petition (for forgiveness) too.

For what kind of bread is the Christian community to pray? The NOTE on
v. 3 sets forth the historical and modern attempts to explain the adj. epiousios.
After long consideration, I have reverted to the explanation given by Origen,
“our bread for subsistence,” i.e. our essential bread. Though he eventually
allegorized it as “the bread of heaven” and started a tradition of understand-
ing it as “supersubstantial” (Jerome's word), referring it to the Eucharist,
many patristic writers frankly understood it as the bread “that sustains this
life,” “what is suited to the essence, life, and constitution of our body.” (So
Cyril of Alexandria, Cyril of Jerusalem, Basil, Chrysostom, Euthymius
Zigabenus [for the vagaries of patristic and medieval interpretation, see J.
Hennig, “Our Daily Bread,” and J. Carmignac, Recherches].) The OT back-
ground of God feeding his people with manna would support this natural,
material understanding of ton arton hémén ton epiousion. This seems to be the
best explanation of the bread for which Christians are to pray, as far as Stage
I of the gospel tradition would be concerned.

But just as the manna was eventually allegorized in the pre-Christian Jew-
ish tradition itself as “the bread of angels” (Ps 78:25 LXX; the MT there calls
it lehem ‘abbirim, “‘the bread of the mighty” [NABJ: Wis 16:20), so it is
difficult to restrict “our bread for subsistence” to the natural sense in Stage
11T of the gospel tradition, especially in a NT writer like Luke for whom “the
breaking of the bread” (24:35; Acts 2:42,46; 20:7,11) has Eucharistic over-
tones. In this context the Christian community would be thus praying for the
“bread of subsistence” in the kingdom.

In many respects the “Our Father” is a thoroughly Jewish prayer, for
almost every word of it could be uttered by a devout Jew—with the exception
perhaps of the adj. epiousios (depending on how that is understood) and of the
initial address (the Matthean form would be more customary than the Lu-
can). Parallels to the address (in the Matthean form), to the wishes, and to
the petitions have been found in Jewish prayer-forms. For “Our Father,” see
Isa 63:16; 64:7; 1 Chr 29:10; Tob 13:4; Sir 51:10 (Hebrew); for “who (are) in
heaven,” see Mekilta of Exod 20:25, “their Father in heaven, the Holy One.”
(On the Lucan “Father,” see NOTE.) For the first wish, cf. “May his great
name be extolled and hallowed in the world which he has created according
to his will” (Qaddis; see Encyclopedia judaica [Jerusalem: Keter, 1971] 10.
660). For the second, cf. “May he cause his kingdom to rule in your lifetime
and in your days, and in the lifetime of all the House of Israel” (Qaddis;
ibid.). For the first petition, see Prov 30:8, “Provide me only with the food 1
need” (NIV; MT lehem huqqi rendered in the targum as lahma’
< dé&> mistf). For the second petition, cf. “Forgive us, Our Father, for we
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have sinned; pardon us, Our King, for we have transgressed” (dmidah 6; see
L. Finkelstein, JOR 16 [1925-1926] 146-147). For the last petition, cf. “Bring
me not into the power of sin, or into the power of guilt, or into the power of
temptation” (b. Berak. 60b). Even though many of the Jewish prayers that
are often used for such comparisons (see further J. J. Petuchowski and M.
Brocke, The Lord’s Prayer and Jewish Liturgy) date from centuries well after
the NT (e.g. the Qaddis is first referred to in the sixth century A.D.; the
Babylonian talmudic tractate Berakot is Amoraic [fourth-fifth centuries
A.D.])) and may have been themselves influenced by the NT forms, the paral-
lels reveal the basically Jewish form and content of the prayer.

To the extent that one can reconstruct the original Aramaic form of the
prayer, one may dare to say:

"Abba’, Father!

yitqaddas sémak, May your name be sanctified!

te’'téh malkitak, May your kingdom comel!

lahmdna’ di mistéya’ hab Give us this day our bread for subsis-
lénah yoma’ dénah, tence.

usebuq lénah hébayna’ Forgive us our debts,
kedi sebdqna’ lehayyabaynad’, as we have forgiven our debtors.

we&'al ta‘elinndna’ lEnisyon. And bring us not into temptation.

If one were to prefer “bread for the future,” it would be lahmdna’ df limhar.
The Matthean additions would run thus: *4bdna’ di biSmayya’, “Our Father,
who (are) in heaven”; tihwéh ré‘itak hék di bismayya’ ‘ap ‘al ‘ar‘a’, “May
your will be (done), as in heaven, also on earth”; and béram ‘assélna’ min
beé’isa’, “but rescue us from evil (or the evil One).”

That the prayer might have been uttered by Jesus in Hebrew, rather than in
Aramaic, is a possibility that no one can exclude; but that raises the whole
question of whether Jesus would naturally have been using Hebrew rather
than the commonly spoken Aramaic in his teaching (see further W4 38-46). I
prefer the Aramaic explanation. The reconstruction of the original Aramaic
form of the “Our Father” will always remain problematic, conditioned above
all by our knowledge of the Palestinian Aramaic of Jesus’ days.

Significantly, the Lucan form of the prayer contains elements that can be
illustrated from numerous passages in the Third Gospel which depict Jesus
himself at prayer, so that it becomes a succinct summary of his teaching. (See
further P. Edmonds, “The Lucan Our Father.”)
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NOTES

11 1. when he happened to be praying. Lit. “and it happened, in his praying, . . .
(that) one of his disciples said . . .” Luke again uses kaif egeneto without the conj. kai,
but with a finite vb. (eipen, see p. 119). In 9:18 the disciples were also present when
Jesus was at prayer.

after he had finished. Lit. “when he finished.” This cl. is subordinate to the articular
infin. en t0 einai.

one of his disciples. See NOTES on 5:30; 6:13,17; 8:9; 9:10,40. The disciple remains
unnamed.

Lord. See NOTE on kyrie (voc.) in 5:8.

teach us to pray. The disciples, struck by Jesus’ constant example in this Gospel,
desire to commune with God as their master does. But they add another reason.

Jjust as John taught his disciples. See NOTE on 5:33, where reference is also made to
the prayer of the disciples of the Baptist. Nowhere do we learn what or how they were
taught to pray. It is insinuated that reference is being made to some prayer-form used
by John that is different from the ordinary. For Essene forms of prayer in contempo-
rary Judaism, see 1QS 10:1-11:22 and the whole of the Hédayst (Thanksgiving
Psalms). See further J. A. T. Robinson, “The Baptism of John and the Qumran
Community,” HTR 50 (1957) 177; H. Braun, Qumran 1. 88.

2. Whenever you pray. The preferred reading is the pres. subjunc. proseuchésthe (of
mss. R, B, D, L, £, ¥, and the Koine text-tradition); some mss. (P75, A, C, P, W, etc.)
have, however, the pres. indic. proseuchesthe. The subjunc. is preferred with the conj.
hotan, expressing a present general temporal idea, “whenever.” See ZBG § 325. The
Lucan formulation has a slightly different nuance from Matt 6:9, “So (houtds) you are
to pray.” Neither stresses the duty to pray; but the Lucan formulation presents the
“Our Father” as the mode of all Christian prayer, whereas the Matthean gives it
merely as an example. This Lucan introduction has tended to make the “Our Father”
a very common Christian prayer; but it was apparently understood otherwise in the
early church, where its use was reserved for the baptized and its utterance surrounded
with a certain awe (as witnessed in the ancient Roman liturgy, Audemus dicere, “we
make bold to say”). See further T. W. Manson, “The Lord’s Prayer,” BJRL 38 (1955-
1956) 99-113, 436-448.

Father! Luke uses the simple Greek voc. pdter, as in 10:21 (see NOTE there), equal-
ing Aramaic 'abba’, the original address used by Jesus. Moreover, the fact that ‘abba”
is preserved in Mark 14:36; Gal 4:6; Rom 8:15 argues for this Lucan form of address
as more original than Matthew’s “Our Father who (are) in heaven.” Some Lucan mss.
(A, C, D, W, and the Koine text-tradition) add, however, “Our” and “who (are) in
heaven” at this point, but these additions are the result of a copyist’s harmonization
with the Matthean formula.

In the OT God is referred to as Father. The people of Israel are his children, his
firstborn, and their king is his son (Deut 14:1; Hos 11:1-3; 2 Sam 7:14). The title is
used of God explicitly when he is considered as creator (Deut 32:6; Mal 2:10), as lord
of his chosen people (Jer 3:19; 31:9; Isa 63:16; Tob 13:4), as one sinned against by
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Israel (Jer 3:4-5; Mal 1:6), and as the one from whom mercy and forgiveness come (Ps
103:13; Isa 64:7-8 [64:8-9E]). God is acknowledged by Israel as “our Father,” and
David is to address him as “my Father”” (Ps 89:27). In all these passages God is Father
in a corporate, national, or covenantal sense. The use of the title by an individual in
prayer is rare in pre-Christian Palestinian Judaism; it may occur in Sir 23:1,4; 51:10,
but these passages are problematic and uncertain. See J. Jeremias, Prayers, 23 n. 51,
28,

Against this pre-Christian Jewish background, the use of ‘abbad’ or pdter is regarded
as “striking and unusual” and even “quite extraordinary” (W. G. Kiimmel, Theology
of the New Testament, 40). Even if one takes into consideration all the rabbinical
references to God as Father from “ancient Palestinian Judaism’* collected by J. Jere-
mias (Prayers, 16-29), one is struck by his conclusion: “There is as yet no evidence in
the literature of ancient Palestinian Judaism that ‘my Father’ is used as a personal
address to God’’ (Prayers, 29 [his italics]). A fortiori, no evidence for the simple ‘abba’.
See my forthcoming article, “Abba and Jesus’ Relation to God,” Mélanges Jacques
Dupont (Paris: Cerf, 198?).

Aramaic ‘abba’ in its origin may be a child’s word, expressive of family intimacy.
The form is in the emphatic state in Aramaic, and that is why it turns up literally
translated as ko patér in Mark 14:36, etc., whereas Lucan pdter is the better Greek
translation of it. Cp. malka’, “O King,” Dan 2:4 with the voc. basileu in the LXX.

The simplicity of the address, “Father,” stands in contrast with the elaborate modes
of addressing God used in many Jewish prayers. R. Bultmann (Theology, 1.23-24)
compared

the ornate, emotional, often liturgically beautiful, but often overloaded forms of
address in Jewish prayers with the stark simplicity of “Father”! The “Prayer of
Eighteen Petitions,” for instance, which the devout Jew is expected to say three
times daily, begins, *“Lord God of Abraham, God of Isaac, God of Jacob! God Most
High, Creator of heaven and earth! Our Shield and the Shield of our fathers!”” The
“Lord’s Prayer” stands out above Jewish prayers not only in its simple address but
in its direct simplicity throughout . . . God is near; He hears and understands the
requests which come thronging to Him, as a father understands the requests of his
own child. . . .

Jesus teaches his disciples to address God as he himself addressed him (10:21). But
it is important to note, as has G. Bornkamm (Jesus of Nazareth [New York: Harper &
Row, 1975] 128), “there is nowhere a passage where he himself joins with his disciples
in an ‘Our Father.’” From Jesus’ own use of 'abb3’ some commentators have sought
to conclude to Jesus® awareness of his own “unique sonship,” an implication already
discussed in the prayer of 10:21. See further G. Dalman, Words of Jesus, 190; cf.
J. D. G. Dunn, Jesus and the Spirit (London: SCM, 1975) 21-37.

May pour name be sanctified! Luke preserves the aor. pass. impv. (third sg.) hagias-
theto of “Q,” as does Matt 6:9 and Did. 8:2. It expresses a punctiliar mode of action
suited for the eschatological nuance of this wish. Cf. John 12:28 for a Johannine way
of expressing this praise. For the sense of the wish, see COMMENT.

May your kingdom come! Codex Bezae adds at the beginning of this wish, “upon
us” (eph’ hémas). Some minor mss. (162, 700), Marcion, and some patristic writers
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(Gregory of Nyssa, Maximus the Confessor) have a different form of this petition:
“May your holy Spirit come upon us and purify us” (a modification probably derived
from the use of the prayer in a baptismal liturgy; it is hardly /pace R. Leaney, “The
Lucan Text of the Lord’s Prayer,” 103-111] an original part of the prayer or even of
the Lucan form of it). Cf. B. M. Metzger, Manuscripts of the Greek Bible (New York:
Oxford University, 1981) 122. The best Lucan mss. read eltheté (second aor. impv.
third sg.), again expressing punctiliar action suited to the eschatological nuance of the
wish. The “coming” of God’s kingdom is not an OT notion.

Some mss. (A, C, D, W, A, ©, and the Koine text-tradition) add, “May your will be
done on earth as in heaven.” This is again, however, the result of a copyist’s harmoni-
zation with the Matthean form of the prayer.

3. Give us each day. For the adv. sémeron, “today,” of “Q’” (see Matt 6:11), Luke
has substituted the phrase to kath’ hémeran, ‘“‘each day, daily” (see Luke 9:23; 16:19;
19:47; 22:53; Acts 2:46,47; 3:2; 16:11; 17:11). The phrase is also used in a distributive
sense in Aristophanes, Knights 1126. Cf. the LXX of Lev 23:37, where eis hemeran is
added. The distributive sense suits the pres. impv. didou, expressive of continuous
action (“’keep on giving”), which Luke has also substituted. It divests the “Q” form of
the petition of its eschatological thrust (aor. impv. dos). See BDF § 335, 336.3; ZBG §
242.

our bread for subsistence. The phrase fon arton hémén ton epiousion also occurs in
Matt 6:11 and Did. 8:2. The sense of the adj. epiousios has been obscure since the
beginning. Origen (De oratione 27.7; GCS, 2.366-367) maintained that it was unknown
both in Greek literature and in ordinary Greek parlance and that it had been invented
by the evangelists. The word is not found with certainty in any extrabiblical text; it is
often said to occur in a fifth-century A.D. papyrus (see F. Preisigke, Sammelbuch
griechischen Urkunden aus Agypten [Strassburg: Triibner, 1915-1958], 1.5224:20 epi-
ousif{ ], supposedly = Latin diaria, “daily ration™), but the papyrus is no longer
accessible for checking and the original publisher (A. Sayce) was notorious for his
inaccuracy in reading and transcribing. See B. M. Metzger, “How Many Times,” 52-
54.

Ancient versions and writers rendered epiousios in various ways: (a) Old Syriac
(followed by the Armenian): 'myn’, “continual”; (b) Old Latin (Vetus Itala): quotidi-
anus, “daily”; (c) Peshitta: d&sunganan, “of our need”; (d) Origen: eis tén ousian
symballomenon arton, “bread being of service for (our) being” (De oratione 27.7; GCS,
2.367); (e) John Chrysostom: fon ephémeron, “daily” (Hom. in Mart. 19.5; PG
57.280); (f) Jerome: quotidianus, “daily” (in the Vg of Luke), but supersubstantialis,
“supersubstantial’” (in the Vg of Matthew and in some other writings: Comm. in Ps.
135.25; CCLat 78.295; Comm. in Mart. 6.11; CCLat 77.37); substantivumn (sive
superventurum), “substantive (or about to come)” (Comm. in Ezek. 6.18,5-9; CCLat
75.239); praecipuum, egregium, peculiarem, “principal, choice, peculiar” (because he
understood epiousios as = to periousios of e.g. LXX Deut 7:6; Comm. in Tit. 2.14; PL
26.622-623). But Jerome also said that he had found “in evangelio quod appellatur
secundum Hebraeos [which we usually call today The Gospel of the Nazaraeans (see
Hennecke-Schneemelcher, NT4pocrypha, 1. 147)] maar [= Hebrew mahdr, “tomor-
row”], quod dicitur crastinum . . . Panem nostrum crastinum, id est futurum, da
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nobis hodie” (Comm. in Matt. 6.11; CCLat 77.37; c¢f. Comm. in Ps. 135.25; CCLat
78.295), “Our bread of the morrow (that is, future bread) give us today.”

Modern commentators are likewise divided in explaining the meaning of the adj.
The most commonly used explanations are the following (for a list of those who use
each one, see J. Carmignac, Recherches, 118-221). Etymologically, epiousios is ex-
plained as derived from:

(a) epi + ousia (“‘substance, being, essence”): “bread for subsistence, necessary for
existence, essential.” This explanation follows Origen’s analysis. See above. The prep.
epi is explained as expressing purpose or goal (see BAGD 289a) or as an empty prefix
(H. Bourgoin, “Epiousios expliqué par la notion de préfixe vide,” 91-96). Some who
use this explanation restrict it to a material sense of “bread” or “food” required for
daily survival. Cf. Prov 30:8. Others follow Origen in giving it an added (allegorical)
nuance, “the living bread which came down from heaven” (cf. John 6:41,51,58), food
of “the tree of life,” or “the bread of angels.” Cf. Ps 78:25 LXX. Even though one
encounters difficulty in saying what the underlying Aramaic might have been for this
meaning of the adj., it is still the best explanation of the Greek word in the existing
prayer (in all three extant forms). Most likely it would have been understood origi-
nally in the material sense. See COMMENT, p. 900. Cf. Acts 14:17; 17:25c¢.

(b) epi + ousa (pres. ptc. of eimf, “‘be,” with which hémera, *‘day,” has to be under-
stood): “bread for the current day, for today, daily.” This explanation follows John
Chrysostom’s analysis (see above); he understood it in a material sense and insisted on
it because of Jesus’ words about no anxiety for the morrow (Matt 6:34). It seems to
gain support because it may reflect the manna to be gathered d&bar yom b&yomo, “a
day’s portion for its day” (Exod 16:4; LXX: to tés hémeras eis hémeran). This explana-
tion has been insisted on recently by J. Starcky, arguing for a Hebrew Vorlage of the
prayer (“La quatritme demande du Pater,” 401-409); and by P. Grelot, arguing in-
stead for an Aramaic Vorlage (‘‘La quatriéme demande du ‘Pater,’ ”’ 299-314), basing
his explanation on s&kém yém b&yémeh of Tg. Neof 1 on Exod 16:4. However, if
*‘daily” were meant, there are all sorts of words in the Greek language that could have
expressed that unambiguously: ephémerios, kathemerios, hémerinos, kathémerinos, etc.
Moreover, the adj. is actually tautological in such an explanation, the phrase of Exod
16:4 notwithstanding. Finally, aside from the late date of Tg. Neof 1, the word s¢kém
is simply unattested in the Aramaic of the Middle phase (in the period between 200
B.C. and A.D. 200). Was it in use then?

(c) epi + iousa (pres. ptc. of eimi, “come,” with which Aémera is again understood):
“bread for the coming (day)” or “for the future.” The phrase is attested in Greek
literature: h¢é epiousa hémera (Aristophanes, Eccles. 105; Polybius, Hist. 2.25,11; Acts
7:26); even abbreviated, he epiousa (Acts 16:11; 20:15; 21:18; 23:11—but cf. Plato,
Crito 44a, where it seems to mean “today”). To this explanation could be related the
meaning that Jerome said he found in The Gospel of the Nazaraeans (sec above), “‘of
the morrow” (crastinum). This explanation would suit well the eschatological inter-
pretation of the “Our Father.” If it were understood in the material sense, it would be
difficult to reconcile with the saying of Jesus about no anxiety for the morrow (Matt
6:34—it would be less of a difficulty in the Lucan Gospel, where that saying is omit-
ted; cf. Mekilta, “Wayyassa',” 3.27). But, like the foregoing explanation, it presup-
poses that hémera is to be understood in epiousios—which is far from certain. For this
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reason, B. Orchard (“The Meaning of ton epiousion”) has recently insisted on a differ-
ent sense of epeimi, not a temporal sense, but simply “come upon” (LSJ 614b): “the
bread that we come upon.” Though this solves one problem, it makes the bread that
Christians are to pray for a strange sort of bread; the petition is scarcely that we learn
to be satisfied with “the bread that is made present.”

For other less likely explanations, see BAGD 297. The problematic Greek adj.—and
one has to insist that it is a problem on the Greek level of the tradition—is probably
best explained by Origen, but without his allegorical interpretation of it.

4. Forgive us our sins. Luke has changed opheilemata, “debts,” to hamartias, “sins,”
probably to make the petition more intelligible for Gentile Christian readers, since,
though opheiléma is found in classical and Hellenistic Greek in the sense of a “debt,”
the religious sense of it is unattested there. See MM 468; BAGD 598. In an Aramaic’
text, however, from Qumran Cave 4 (4QMess ar 2:17) *“sin and debt” (or “guilt”) are
found in juxtaposition (ht'h whwbt’, see MPAT § 28). The “forgiveness” of “sins”
would be just as intelligible in Palestinian Judaism as that of “debts.” See 11QtgJob
38:2-3 (wibg lhwn ht’yhwn bdylh, “and he [God] forgave them [Job’s friends] their sins
because of him [Job]”; see MPAT § 5:38,2-3). The change from “debts” to “sins” also
adapts the “Our Father” to an important Lucan way of expressing an effect of the
Christ-event. See pp. 223-224.

The ms. D and the OL version read “debts,” again harmonizing the Lucan text with
the Matthean.

Jfor we too forgive everyone who does wrong to us. Luke uses the pres. aphiomen
instead of the perf. aphekamen of “Q” (see Matt 6:12), “we have forgiven”; Did. 8:2
has the regular form of the pres. aphiemen, which also appears in some Lucan mss.
(R*, L, ®). Luke has used the vb. opheilein, meaning “owe,” “be indebted [to],” but in
the sense of “do wrong to.” See BAGD 599; F. Hauck, TDNT 5. 560; cf. W. Dit-
tenberger, Sylloge inscriptionum graecarum (4 vols.; Hildesheim: Olms, 1960) §
1042:15. For Luke that forgiveness becomes universal (panti, *“‘everyone”) and is re-
lated to God’s present forgiveness (and not just in the eschaton).

bring us not into temptation. The Lucan Jesus will formulate an echo of this petition
in a cautionary word to his disciples in 22:40,46, “Pray that you enter not into tempta-
tion.” Here the prayer is phrased differently, and more boldly; they are to pray that
God will not bring them to temptation/test. In the OT God is often said to bring his
people Israel to a/the test. See Exod 16:4; 20:20; Deut 8:2,16; 13:4; 33:8; Judg 2:22.
Echoing such a mode of thinking Jesus now instructs his disciples to pray that God
will not bring them to the test (of apostasy). As in the OT, there is involved here a
protological way of thinking that human beings may end up in a status of apostasy
and that God is somehow the cause of it. It is labeled protological because it is an
attempt to explain the condition of apostasy, but it is not a fully logical attempt. All
the good and the evil that come to human beings (in this way of thinking) are ascribed
to God, the cause of everything. There had not yet emerged in the history of ideas the
distinction between God’s absolute and permissive will; so everything was ascribed to
him. When that distinction emerged (in the debates about predestination), God was
then said to permit people to fall into temptation or apostasy, but he did not will it
absolutely. This distinction was not known in OT times and was not operative in the
thinking of Jesus as he formulated this petition of the “Our Father.” This kind of
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thinking is found elsewhere in the NT, e.g. in Rom 9:18b, where Paul says that God
“hardens the heart of whomever he wills” (in a context of the hardening of the heart
of the Pharaoh [see Exod 9:12]). A reaction to the way of protological thinking
present in this petition of the “Our Father” begins to appear in the NT, in Jas 1:13-15,
“Let no one say when he is tempted, ‘I am tempted by God’; for . . . he himself
tempts no one.” Later Marcion objected to that mode of thinking too. See J.
Carmignac, Recherches, 236-304. Attempts to get around this way of translating the
petition are well known in modern Romance languages (*‘et ne nous laissez pas suc-
comber 2 la tentation” [contrast the Traduction oecuménique and the BJ: “‘et ne nous
soumets pas 2 la tentation”]; “y no nos dejes caer en la tentaci6én”). The positive value
of peirasmos, “‘test, temptation,” is expressed elsewhere in the NT (see Jas 1:12; Rev
2:10; 1 Pet 4:12-13); but this view is not shared by Luke. See S. Brown, Apostasy, 15-
16. For Luke this “temptation” is not restricted to an eschatological trial, but is
extended to the constant danger of apostasy; cf. 8:14-15; Acts 20:19. See J. M. Creed,
The Gospel, 157.

Some Lucan mss. (R, A, C, D, R, W, and the Koine text-tradition) add “But
deliver us from evil,” again the result of a copyist’s harmonization with the Matthean
form. The doxology is completely lacking in Lucan mss. at this point (on its different
forms in Matthew and the Didache, see TCGNT 16-17). It was probably added to
reduce the impact of the Matthean form of the prayer ending with the temptation
petition.
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69. THE PARABLE OF THE PERSISTENT FRIEND
(11:5-8)

11 3 Then he said to them, “Suppose one of you has a friend, and he
comes at midnight and says, ‘My friend, lend me three loaves of bread,
6since a friend of mine on a journey has just arrived and I have noth-
ing to put before him.” 7 And suppose the man inside replies, ‘Do not
bother me! The door is already bolted, and my children and I are in
bed. I cannot get up and give you anything now.’ 81 tell you, even if he
will not get up and give it to him because he is his friend, because of
his persistence he will rouse himself and give him as much as he
needs.”
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COMMENT

Following on the Lucan form of the “Our Father” at this point in the travel
account is a parable drawn from Palestinian folk-traditions about a person
who is surprised at midnight by the arrival of an unexpected friend and who
finds that he does not have the wherewithal to show him hospitality (11:5-8).
It forms the second of three passages topically arranged, dealing with a favor-
ite Lucan theme, viz. prayer (see pp. 244-247).

This parable is found only in the Lucan Gospel and is derived from “L.” In -
form, it is devoid of any introductory comparison and begins instead with a
rhetorical question. Moreover, it also lacks an explicit conclusion or applica-
tion. Cf. J. Jeremias, Die Sprache, 196-198.

Coming on the heels of the “Our Father,” it acts as a further “exhortation
to prayer” (HST 199), even though one may wonder whether it were origi-
nally proposed apropos of some specific petition now lost in the gospel tradi-
tion. In the Lucan context, it points up the mode of prayer of petition exem-
plified in the “Our Father” itself. In the Matthean Gospel, by contrast, the
“Our Father” is followed by a caution about God’s forgiveness being condi-
tional on human willingness to forgive others. Here in the Lucan context it
serves to stress persistence in human prayer to God, as a later exclusively
Lucan parable will also do (18:1-8). The stress is peculiarly Lucan and stands
in contrast to the advice given in Matt 6:8 about God’s knowing well in
advance what humans need. It emphasizes the certainty that the prayer will
be heard; the “friend” who has the unexpected guest on his hands will not
take no for an answer; implied is the neighbor’s realization that he and his
family will only get sleep if he yields to the persistent request of the “friend.”
The neighbor who yields to persistence becomes the foil for the heavenly
Father. But, as G. B. Caird notes (Gospel of St Luke, 152), “God does not
have to be waked or cajoled into giving us what we need—many gifts he
bestows on the ungodly and ungrateful; but his choicest blessings are reserved
for those who will value them and who show their appreciation by asking
until they receive.” Indeed, Luke’s Greek word for “persistence” actually
means ‘“‘shamelessness.”

It may, however, be a mistake to press the parable too much and to ask
what sort of picture of God it conveys. To avoid such an implication, some
commentators have even proposed that it is not a parable about a persistent
friend, but rather about a friend roused at midnight by a request for help (see
J. Jeremias, Parables, 157-158; G. Schneider, Evangelium nach Lukas, 260; J.
Schmid, Evangelium nach Lukas, 198-199). Jeremias would distinguish the
Lucan context and conclusion (v. 8), which makes it “an exhortation to
unwearied prayer” (especially because of vv. 9-13), from the real parable: vv.
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5-7 should be regarded as one continuous rhetorical question—Can you imag-
ine such a thing happening? Unthinkable! ‘“‘Under no circumstances would he
[the neighbor] leave his friend’s request unanswered,” if one understands the
custom of oriental hospitality. The central figure is not the petitioning friend,
but the one roused from sleep. Thus God becomes the one who hearkens to
the cry of the needy and comes to their help. While this may have been the
meaning of the parable in Stage I—much depends on whether the Greek text
of v. 7 can be forced to be read as the continuation of the question begun in v.
5—the parable has certainly been used by Luke for another purpose, already
stated above.

NOTES

11 5. he said to them. Luke uses again the prep. pros + acc. See p. 116.

Suppose one of you has a friend. Lit. “Who of you will have a friend and he will
come to him at midnight and will say to him?”* The sentence has an awkward change
of subj.; the peculiar use of personal prons. makes it impossible to translate it exactly
into English. The parable begins with a rhetorical question introduced by ffs ex
hyman, “Who of you?” or “Which one of you?” Cf. 11:11; 12:25; 14:28; 15:4; 17:7; cf.
14:5; Hag 2:3; Isa 42:23; 50:10 for OT paraliels. In the OT the phrase does not
introduce a parable. There is little certainty that it is a sign of ipsissima verba of Jesus,
pace J. Jeremias, Parables, 103. The question actually presents a situation challenging
the hearer to a judgment about it.

The situation is one drawn from Palestinian folk-customs: A traveler, moving by
night to avoid the heat of the day, arrives at the house of a friend; his late arrival is
unexpected and his friend discovers that his cupboard is bare. Yet it is imperative that
he grant hospitality to his unexpected guest; what is his host to do? There are no
shops; bread would not be baked until morning.

The third vb. (eipe, “will say”) is actually a subjunc. in the best mss.; but some
others (A, D, K, R, W, etc.) read erei, a fut. indic., parallel to the first two. This is
probably owing to scribal harmonization.

My friend. The repetitive use of forms of philos, “friend,” builds up the background
of ancient Near Eastern hospitality, which the protasis in v. 8 eventually exploits.
“Friend” is used in two senses; the neighbors are friends, and so are the host and
guest. The apostrophe that is used is significantly absent in v. 7. As the parable now
stands in the Lucan context, its absence there is probably to be understood as a mark
of annoyance.

three loaves of bread. Lit. “three breads,” maybe something like three rolls. Accord-
ing to J. Jeremias (Parables, 157), it is the equivalent of a meal for one person, and it
would be expected that the friend return them once the housewife had baked hers. But
A. Plummer (The Gospel, 299) is probably right in thinking that there is no need to
seek any meaning in the number three.

6. since. See NOTE on 1:34.
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has just arrived. The best mss. read the second aor. paregeneto; but ms. D reads the
historical pres. parestin ap’ agrou, “has arrived from (the) country.”

7. replies. Lit. “will say in reply” (apokritheis eipé [see p. 114]). Whether this is to be
taken as a real reply or as a continuation of the supposition of vv. 5-6, see COMMENT
on pp. 910-911.

already bolted. 1.e. for some time now. Cf. 14:17.

in bed. Eis + acc. is used without a vb. of motion as a substitute for the prep. en.
See BDF § 205. One has to envisage a single-room house with members of the family
asleep on mats; to get up and draw the bolt would be to disturb everyone.

get up. See NOTE on 1:39 (anastas).

8. I tell you. Jesus introduces the final point of his parable, by addressing the
listeners directly—the “them” of v. 5. Similar endings of parables can be found in
14:24 (see NOTE there); 15:7,10; 16:9; 18:8,14; 19:26. The Greek formulation in such a
cl. varies at times.

his friend. The best reading is philon autou, *“his friend.” But variants occur in some
mss. (D: auton philon autou, “he is his friend”; A, R, 565, 1424: auton philon, “he is a
friend”).

because of his persistence. Lit. “because of his shamelessness indeed,” i.e. his impor-
tunity in begging and begging at this late hour of the night. It forces the one asked to
be gift-ready. In this interpretation the anaideia is a quality of the petitioner. Some
commentators have attempted to make it rather a quality of the neighbor roused from
sleep: “he will fulfil the request because of his own shamelessness, namely, that which
will be brought to light through his refusal” (A. Fridrichsen, “Exegetisches,” 40-43).
But that interpretation fails because the autow, “his,” that modifies anaideia has to be
understood in the same sense as the qufou with the preceding philon, “his friend,” a
reference to the begging neighbor. See further K. E. Bailey, Poet and Peasant (Grand
Rapids: Eerdmans, 1976) 119-133.

rouse himself. See NOTE on 7:14.

as much as he needs. Le. not just what was asked for.
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70. THE EFFICACY OF PRAYER
(11:9-13)

11 9°So I tell you, ‘Ask, and it will be given to you; search, and you
will find; knock, and the door will be opened for you. 10 For everyone
who asks, obtains; he who searches, finds; and the door will be opened
for him who knocks. 1! Suppose one of you is a father and your son
asks you for a fish, will you hand him a serpent instead? 12 Or suppose
he asks for an egg, will you hand him a scorpion? 13 If you then, evil as
you are, know how to give your children good gifts, how much more
surely will the heavenly Father give the holy Spirit to those who ask
him?”

COMMENT

The third episode dealing with prayer at this point in the travel account (11:9-
13) is closely related to the two preceding. In fact, the first saying of Jesus in
it drives home the need for persistence in prayer again. But it now goes
further.

The episode has its counterpart in the Matthean sermon on the mount (7:7-
11) and has been derived by both evangelists from “Q.” Save for the introduc-
tory cl. (v. 9a), which probably was part of “Q” itself (and dropped by Mat-
thew), the wording of the three pairs in vv. 9b,c,d, and 10 is identical with
that in Matt 7:7-8 (see p. 76). In the saying in the latter part of the episode
both evangelists have another threesome, but the three pairs are not identical.
Luke has fish/serpent, egg/scorpion, good gifts/holy Spirit (vv. 11-13),
whereas Matthew has bread/stone, fish/serpent, good gifts/good things (7:9-
11). Which is the more original? Luke has certainly redacted the end of the
saying by the addition of “holy Spirit” in accord with his emphasis on the
Spirit (see pp. 227-231; cf. HST 327). Given the collocation of “serpents and
scorpions” in the “L” passage of 10:19, the probability is that Luke has
omitted the bread/stone contrast in favor of his second pair (unless one wants
to insist that he has merely added it redactionally to a form of the saying in
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which he also had bread/stone as the first pair—a form attested in many mss.
[see NOTE on 11:11]). Sayings reminiscent of vv. 9-10 are found in Gos. of
Thom. § 2,92,94; but in each case they are either overlaid with other material
or modified so that they scarcely represent a tradition independent of the
Synoptics (see pp. 86-87). None of them has preserved the pairs found in vv.
11-13. Luke has most likely substituted a favorite word, Ayparchontes (v. 13;
see p. 111), for the simple ontes of “Q,” and added patera, “father,” for
anthrépos, “man,” in v. 11 (see Matt 7:9; cf. J. Jeremias, Die Sprache, 198).

Though T. W. Manson (Sayings, 81) and some other commentators call vv.
11-13 a “parable” (since it has the rhetorical-question construction found in
vv. 5-7), the comparison is again at most implicit. It is better to regard all the
utterances in this passage as Logia or wisdom-sayings of Jesus (see HST 80),
expressing not secular wisdom, but a piety reckoning with the hearing of
prayer by God (ibid. 104). Whether all the sayings in this episode belong
together as a unit or represent the joining of utterances used on different
occasions is hard to say. Verse 10 is repetitious of v. 9; some commentators
even think that it is a poetic form of v. 9. It is, however, clear that a catch-
word bonding has been operative (aiteite, v. 9; aiton, v. 10; aitései, v. 11; and
aitései, v. 12).

At first, vv. 9-10 may sound like simple worldly wisdom; but the three
pairs, twice repeated, emphasize, especially in this Lucan context, persistence
in unwearying prayer. Three human modes of petition are mentioned (asking,
searching, knocking at a door), and each is promised a reward (gift, discov-
ery, welcome). They are not to be allegorized as human endeavor resulting in
progress, but express rather the kinds of simple petition the Christian disciple
is to present to the heavenly Father. Verse 10 is so formulated that it sounds
like a universal law “that each of these three actions on the part of man meets
with a corresponding response from God” (J. M. Creed, The Gospel, 158).

Verses 11-13 implicitly compare the heavenly Father with an earthly par-
ent. The discussion in vv. 5-8 concerned friends, now it involves the father-
son relationship. The argument moves from the absurd to the reasonable,
from the lesser to the greater. An earthly father will not give a son who begs
of him something for sustenance (a fish or an egg) something similar-looking,
but which is a possible source of evil to him. The good that the son seeks will
surely be given, without any deception or equivocation. God too will give
only good to his children who seek it from him. Indeed, he will give them the
supreme gift, the holy Spirit. His bounty thus transcends that of earthly
parents because he is essentially good and not evil, as they are known to be.
Human bounty is still only a trifle in comparison with that of the heavenly
Father. What is given is not only “as much as he needs” (v. 8), but the
supreme gift of the Spirit. -
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NOTES

11 9. So I tell you. This introductory cl. has the prepositive indir. obj. (hymin lego)
found elsewhere in Luke only in “L” or “Q” passages. See 6:27; 7:14; 16:9; 23:43; cf.
the use in Matt 16:18; 21:24. It formulates a prophetic admonition about prayer.

Ask, and it will be given to you. 1.e. by God (the so-called theological pass. is again
used; see ZBG § 236 or NOTE on 5:20).

search, and you will find. Le. with the help of God (as the parallelism suggests).
Forms of this saying are known in many literatures. Cf. Str-B 1. 458.

will be opened. 1.e. by God. The best reading here is anoigésetai, but some mss. (D,
E, W) have another form of the fut. pass., anoichthésetai. See NOTE on v. 10.

10. will be opened. Or possibly, “is opened.” N-A26 reads anoigfésjetai, because the
textual evidence is about equally mixed between the fut. and the pres. Mss. P75, B, D
read the pres. anoigetai, but A, E, W have a form of the fut. pass. anoichtheésetai,
whereas P75, C, and the Freer and Lake families of minuscules have anoigésetai. The
fut. looks like a scribal assimilation to that form in v. 9, but the pres. is judged as an
assimilation to the pres. of the other vbs. in v. 10. In any case, the meaning is little
affected.

11. Suppose one of you is a father. Lit. *“Which one of you (as) a father will a son ask
for a fish and will he hand him a serpent instead of a fish?” Another rhetorical
question is used. As in v. 5, the mixture of subjs. and personal prons. complicates the
sentence structure, making it difficult to render exactly in good English.

Kai, ““‘and,” is read by mss. P45, P75, B before “instead of a fish™; it is the lectio
difficilior, to be retained in preference to the interrogative negative mé of mss. N, A,
D, W, ©, and the Koine text-tradition. See TCGNT 157.

Jor a fish, will you hand him a serpent instead? Similarity of appearance between a
fish and a serpent is intended. The implication is that a parent would not deceive his/
her child. At times water snakes (topidonotus tesselatus) have been caught by fisher-
men in the Lake of Gennesaret; they feed on small fish, used as bait. See B. Hjerl-
Hansen, “Le rapprochement.”

Many mss. insert before “a fish” the words, arton, mé lithon epidisei auté é kai,
“bread, you will not hand him a stone, will you; or even . . .” (so the Hesychian and
Koine text-traditions, A, D, R, W, the Lake and Freer families of minuscules, etc.).
But this added pair is suspect of scribal harmonization with Matt 7:9-10; the shorter
reading (found only in P45, P75, B, 1241) is to be preferred.

12. an egg . . . a scorpion? A scorpion with claws and tail rolled up is said to
resemble an egg. See H. Pegg, “ ‘A Scorpion for an Egg’ (Luke xi. 12).”

13. evil as you are. No proof is offered for this; it is an implied appeal to experience.

the heavenly Father. The textual reading is not certain. It could be “the Father from
heaven” (ho patér ho ex ouranou, P75, R, L, 33) or “the Father will give from heaven”
(ho patér ex ouranou dosei), or “your heavenly Father” (hymdon ho ouranios, P4,
1242). The last could be influenced by the parallel in Matt 7:11. On the first possibil-
ity, see E. Delebecque, “Sur un hellénisme,” 590-593.

the holy Spirit. Actually the Greek text lacks the def. art. This is the Lucan redac-
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tional modification for the more original agatha, “good things,” preserved in Matt
7:11. Pneuma agathon, “a good Spirit,” is read in mss. P45, L, etc. Codex Bezae has
agathon doma, “a good gift.” Cf. Luke 10:21.

Here Luke makes Jesus speak of the gift to be given in the Period of the Church
(24:49; Acts 1:4,7-8). He has introduced into a Saying of Jesus the vocabulary of the
early church. See pp. 227-230. :
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71. THE BEELZEBUL CONTROVERSY
(11:14-23)

11 1 Now Jesus was casting out a demon which was mute; and when
the demon had come forth, the mute person began to speak to the
surprise of all the crowd. !5 But some of them said, “By Beelzebul, the
prince of demons, he casts them out.” 16 And others, to put him to a
test, kept demanding of him a sign from heaven. 17 But Jesus realized
what they were thinking and said to them, “Every kingdom divided
against itself ends in ruins, and one house falls upon another. 18 Now if
even Satan is divided against himself, how will his kingdom stand?
You say it is by Beelzebul that I cast out demons. !9 If indeed I cast
them out by Beelzebul, by whom do your own people cast them out?
For this very reason they will sit in judgment over you. 20 But if it is by
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the finger of God® that I cast out demons, then surely the kingdom of
God has already reached you.

21' When a powerful man fully armed stands guard over his court-
yard, his belongings are safe and sound. 22 But when a more powerful
man attacks and overpowers him, he carries away all the weapons on
which he had relied and divides up his booty.

23 The one who is not with me is against me; and the one who does
not gather with me scatters.”

8 Exod 8:15 (8:19E)

COMMENT

The travel account continues with a story about some people in the crowd
around Jesus commenting on his expelling a demon and asserting that he is in
league with Beelzebul or Satan. Coming immediately after the three episodes
that contain his instruction on prayer (11:1-4,5-8,9-13), which give no indica-
tion of the presence of a crowd, this episode is a good example of the problem
created by the concatenation of inherited passages in the travel account. In
10:38 Jesus enters a village and is welcomed by Martha into her house. After
that we read immediately about his being at prayer “in a certain place”
(11:1), when one of his disciples asks him to teach them to pray. This is the
setting for the triple instruction on prayer—which apparently takes place in
the absence of a crowd. Now all of a sudden Jesus is in the midst of a crowd,
expelling a demon (11:14-23). It becomes the occasion of a debate about
where he gets this power. It is a form of the Beelzebul controversy known
elsewhere in the gospel tradition, which Luke now makes part of his travel
account. (Codex Bezae had its way of solving the problem mentioned above,
by introducing v. 14 as follows: “When he had said these things, a mute
demoniac was brought to him [historic pres.]; and when he cast it out, they
were surprised.”)

This is the first of three episodes that Luke uses from the source “Q,”
dealing with either demons or signs (from heaven): 11:14-23,24-26,29-32
(with an insert from “L” in vv. 27-28). The Matthean counterparts to these
episodes occur in a slightly different order in 12:22-30,43-45,38-42. Mark has
a varjant of this Beelzebul tradition in 3:22-27, which Luke chose to omit
when he returned to the use of Marcan material after his Little Interpolation
(6:20-8:3; see pp. 67, 699). Matthew makes some use of the Marcan tradition
in his form of “Q,” but Luke is scarcely affected by it. Matthew may also
have a further variant of the tradition in 9:32-34. It is possible that Luke 9:50
is a variant of the last verse of this episode, despite its different wording (see
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NOTE on 9:50). The variant that is found in Gos. of Thom. § 35 is clearly
dependent on Matt 12:29 and has little to do with the Lucan form.

It is generally thought that in this episode Luke has by and large preserved
the wording of “Q.” See B. S. Easton. The “Q’ material is actually restricted
to vv. 15b,17,18a-b,19-20,23 and probably includes parts of vv. 14,21-22.
Luke himself has added v. 16, as a foreshadowing of 11:29 (using, indeed, a
phrase from Mark 8:11 [omitted as part of his Big Omission, see pp. 770-
771]). He has also repeated part of v. 15b in v. 18c. How much of vv. 14,21-22
is Lucan composition or redaction is not easy to say. A few expressions
resemble terms in the Matthean counterparts: “mute” (v. 14a; cf. Matt
12:22); “the crowds” (pl., v. 14c; cf. Matt 12:23); “a powerful man” (v. 21; cf.-
Matt 12:29). But for the most part these verses have been independently
redacted by both evangelists. Though it is sometimes contested (see C. S.
Rodd, “Spirit or Finger,” ExpTim 72 [1960-1961] 157-158; J. E. Yates, SE II
295-299), Luke has undoubtedly preserved “the finger of God” in v. 20 from
“Q,” even though he has not always otherwise preserved the mention of the
Spirit when it was present in his sources (see p. 228). Matt 12:28 has changed
it to “the Spirit of God.” (Cf. N. Perrin, Rediscovering, 63; J. Jeremias, Die
Sprache, 199-202.)

Form-critically considered, the episode is an expanded pronouncement-
story, a form of a controversy dialogue (HST 13; FGT 120). It has been
preserved here as a more unified story than that in Mark 3:22-27 (or 30). It
echoes a Palestinian debate between Jesus and his Jewish peers, even though
one has the suspicion that v. 19 may stem from an early church-controversy,
rather than the ministry of Jesus itself. The pronouncement is couched now in
vv. 19-20. This story has been further expanded by two sayings, one parabolic
(vv. 21-22), the other minatory (v. 23).

The story presents Jesus defending himself against accusations of his con-
temporaries, rejecting their slanderous claims that he was in league with
Beelzebul or Satan and that thereby he could help people to become free of
demons. The episode opens with an expression of surprise that Jesus has
expelled a demon and an accusation that he has done this as an agent of
Beelzebul. In his reaction to this accusation, Jesus uses two images, the di-
vided kingdom and the falling house (or household). The images evoke civil
war. Jesus’ reaction to the slander: He is in no way in league with the forces
of evil. Implicitly he challenges his critics to think about what they are say-
ing. Can society in any form tolerate division and dissension in such essential
matters? Verse 19 even pushes his argument further, becoming an argumen-
tum ad hominem, as Jesus implies that the Palestinian exorcists too must then
be in league with Beelzebul. The third step in his argument is reached when
he draws just the opposite conclusion from his activity and the power of God
that is implied in it: the OT anthropomorphism, “the finger of God,” serves
to relate his activity to Yahweh’s agents of old; if he too is such an agent, then
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his critics might well recognize that the kingdom of God preached of old has
perhaps arrived among them in a new form. Jesus thus resolutely rejects any
association with evil in his activity. The kingdom, for which he taught his
disciples to pray (11:2), is already manifesting its presence among the people
of Palestine, even if some of them are too blind to recognize it. Indeed, it may
even be thought to have come earlier than expected (ephthasen, v. 20). Not
only has the kingdom taken on this form among his Palestinian peers (cf.
17:21), but even those among them who also cast out demons may turn out to
be the ones to sit in judgment on those who accuse him of sharing evil’s
power. In sum, God is with Jesus, evil is not. (The Lucan addition in v. 16,
about some people demanding a sign from heaven, really distracts from the
thrust of the rest of the episode. Why Luke added it here, apart from a
concern to foreshadow 11:29, is hard to say. Iis addition, however, does
heighten the criticism leveled against Jesus.)

In the added saying of vv. 21-22 Jesus speaks of “a more powerful man,”
echoing the saying of John the Baptist in 3:16 and recalling the vanquishing
of Satan in the temptation-scenes (4:1-13; see COMMENT, pp. 512-513). Beel-
zebul may be depicted as “a powerful man,” armed and guarding his court-
yard, but now “a more powerful man” has come to defeat and despoil him,
kit and caboodle.

The minatory saying in v. 23 has its counterpart in Matt 12:30, which
shows that it too formed part of the “Q” unit. In its present context, it states
that human beings cannot be neutral in their reaction to Jesus’ struggle
against the evil represented by demonic forces. To be on his side one must
gather in with him, as a shepherd his sheep into the fold (cf. 12:32; Mark
14:27) or as a harvester his wheat into the granary (see 3:17; cf. 12:17); one
cannot be a divisive element scattering the flock (John 10:12; Mark 14:27).

The whole story has an eschatological nuance, especially the pronounce-
ment in vv. 19-20, as it now stands: Judgment will come for those who slan-
der Jesus because in his conduct the kingdom is already being met.

NOTES

11 14. Now Jesus was casting out a demon. Lit. “and he was casting out” (the
periphrasis of the impf. én + pres. ptc. ekballon introduces the episode, as in 1:21).
See p. 122,

demon. See NOTE on 4:33. In this episode the daimonion is clearly distinguished
from both Beelzebul (v. 15) and Satan (v. 18); it is considered to be the cause of the
dumbness.

which was mute, Lit. “and it was mute,” or simply, “a mute (demon),” depending
on the reading preferred: kai quto én, omitted in mss. P45, P75, R, A*, B, L, etc., but
retained in mss. A¢, C, R, W, ®, ¥, and the Koine text-tradition. N-A26 brackets the
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three words; it is hard to decide. In Matt 12:22 the person is said to be “blind and
mute”; in Mark 3:22 no mention is made of an exorcism as the occasion for the
criticism of Jesus. On the meaning of kgphos, see NOTE on 1:22.

when the demon had come forth. Lit. “and it happened, when the demon came
forth, (that) the mute (person) began to speak.” Luke uses egeneto de + finite vb.
(without a conj.) and also a gen. absol. as a temporal cl. See p. 119. The vb. elalesen is
understood as an ingressive aor. See BDF § 331.

to the surprise of all the crowd. Lit. “and the crowds (pl.) were surprised”
(ethaumasan). On “crowd(s),” see NOTE on 3:7. The unexpected had happened. Cf.
1:63; 2:18; 8:25; 9:43. The reality of the expulsion is taken for granted; no one contests
that aspect of Jesus’ activity.

15. some of them said. In Matt 12:24 the critics become “the Pharisees,” who are
distinguished from *the crowds” (Matt 12:23). Ms. P45 reads: “Some of them spoke
(as) strong ones (ochyroi), saying . . .”

By. The prep. en is used to express agency. See NOTE on 4:1.

Beelzebul. This name occurs only here and in vv. 18-19 in the Lucan writings. Cf.
Mark 3:22; Matt 10:25; 12:24,27. Mss. N, B of the Lucan Gospel read Beezeboul; the
Latin and Syriac versions reflect rather the form Beelzebub. In any case, Luke has
preserved a Jewish Greek name. See p. 113.

The forms Beelzeboul and Beezebou! (the latter representing an assimilation of / to
the following z and a simplification) preserve the name of an old Canaanite god,
meaning ““Baal, the Prince,” or “Baal of the Exalted Abode.” Elements of the name
have been found in the Ugaritic title of Baal Puissant, zb/ b9 ars (UT 49.1:14-15;
49.111:3,9,21, etc.), “Exalted One/Prince, Lord of Earth.” See W. F. Albright, “Zabfll
Yam and Thépit Nahar in the Combat between Baal and the Sea,” JPOS 16 (1936) 17-
18; H. L. Ginsberg, ANET 140. In the OT (1 Kgs 8:13; 2 Chr 6:2; Ps 49:15; Isa 63:15;
Hab 3:11) zébdl refers to God’s “exalted abode” (whether heaven or, by extension, the
Temple). See further 1QS 10:3; 1QM 12:1,2; 1QH 3:34. The form zb/ (Ugaritic) or
z&bal (Hebrew) is the pass. ptc. of zbl, “carry, lift up.” This ancient name for the
Canaanite Bé'‘e/ 3¢émayin, “Lord of the Heavens,” the rival of Yahweh, “Lord of the
Heavens” (maré’ $émayya’, Dan 5:23), in Hellenistic times, is applied to Satan because
of Ps 96:5, “All the gods of the nations are idols,” which becomes in the LXX, *. . .
are demons” (daimonia).

“Beelzebub” of the Latin and Syriac traditions and of the literature that depends on
them (e.g. Milton’s Paradise Lost) is derived from the name of a (Philistine?) god of
the town Ekron preserved in 2 Kgs 1:2-3,6,16, Ba‘al-z8biib. This seems to have been a
deliberate caconymic, a (polemical) distortion of the foregoing name to depreciate the
pagan god, making it “Lord of the Flies.” See the LXX: Baal muian theon, “Baal, the
Fly-God”; the same interpretation is in Josephus, 4nt. 9.2,1 § 19. Cf. HALAT, 250.

Other explanations which have been attempted are less than convincing: (a) Beel-
zebul/Beelzebub is a corruption/distortion of Aramaic b&‘el-debab, “adversary” (lit.
“master of a complaint™), i.e. prosecutor (in a lawsuit); intriguing, but fraught with
problems; (b) Beelzeboul represents Aramaic b&‘el zibbidl, “Lord of Dung”; a compre-
hensible name for Satan, but where is zibb4/ attested meaning “‘dung” in any contem-
porary Aramaic? (c) Beelzeboul is a distortion of Ba‘al-z¢biib, which really means
*“Baal, the Flame” (F. C. Fensham). See further L. Gaston, “Beelzebul,” 7Z 18 (1962)
247-255; E. C. B. MacLaurin, “Beélzeboul,” NovT 20 (1978) 156-160.
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the prince of demons. This epithet of Beelzebul plays on the meaning of his name,
but only in part (see above). Some commentators (O. Bécher, EWNT 1.508; W. Foers-
ter, TDNT 1. 606) think that this phrase means that Beelzebul is only a potentate in
Satan’s kingdom and not identical with Satan himself. This view, however, ignores the
def. art. preceding archon, “prince.” Even though Satan is usually kept distinct in
earlier Jewish literature from demons and spirits (see NOTES on 4:2; 10:18), that is no
guarantee against the identification in the tradition preserved here: the use of Beel-
zebul in v. 15 and Satan in v. 18 suggests that the former has already become merely
an alternate name for Satan, as had “Belial” (1QS 1:18,24; 2:5,19, etc.; cf. 2 Cor 6:15),
“Mastemah” (1QS 3:23; 1QM 13:4,11; CD 16:5; Jub. 10:8), or “Asmodaeus” (Tob
3:8,17). Cf. O. Merk, EWNT 1.403; L. Gaston, TZ 18 (1962) 247-255; R. Schnack-
enburg, LTK? 2. 97. Cp. the conflation in Rev 12:9.

In casting out demons “by Beelzebul,” Jesus would be depicted by his critics as an
agent of Beelzebul. In Mark 3:22 he is said rather either “to have Beelzebul” or that
*“Beelzebul has [him].”

16. others, to put him to a test. This testing has really nothing to do with the
criticism leveled against Jesus in this story. On “testing,”” see NOTE on 4:2. Luke’s
redaction is manifest here in his use of a favorite word, heteroi, ““others.” See p. 110.

a sign from heaven. See COMMENT; also NOTE on v. 29.

17. realized what they were thinking. Lit. “‘but he himself, knowing their thoughts.”
On the literary use of gutos de, see p. 120. Jesus’ comment makes use of two parable-
like utterances.

divided against itself Luke uses eph’ heauten, which may be derived from Mark
3:24. A kingdom divided against itself and houses falling on one another are a graphic
description of civil war. Such an upheaval would be occurring in Beelzebul’s kingdom,
if Jesus were really driving out demons by Beelzebul’s power. It would be counter-
productive.

one house falls upon another. Or “against™ another, since the prep. epi has the same
meaning as in the preceding and following phrases. See BAGD 560. Here oikos could
even mean “family,” as it can also in 10:5; 19:9; Acts 16:15. Then its meaning would
be more pregnant in the image of a civil war.

18. even Satan. This again seems to imply that, for Luke, Beelzebul is Satan (on this
name see NOTES on 4:2; 10:18). The introduction of Satan must affect one’s thinking
about the Period of Jesus as Satan-free. See p. 187.

his kingdom. Recall 4:5-6.

19. by whom do your own people cast them out? Lit. “your sons,” huios being used to
denote membership in a guild or class (see NOTE on 5:34; cf. BAGD 834), i.e. your
exorcists. Those who are leveling accusations against Jesus have forgotten the exor-
cisms carried out by his Jewish contemporaries. See Mark 9:38; Acts 19:13-14.
Josephus (4nt. 8.2,5 § 46) writes of a certain Eleazar, his fellow-tribesman, who in the
presence of Vespasian and his attendants “freed people seized by demons” (hypo ton
daimonion lambanomenous apolyonta); he passed a ring with roots prescribed by Solo-
mon under its seal before the nose of the afflicted to draw out the demons through
their nostrils. The Genesis Apocryphon also depicts Abram driving out an evil spirit
that had afflicted Pharaoh and his household (1QapGen 20:29). For later stories of
exorcisms in rabbinical writings, see Str-B 4/1. 533-535; cf. L. J. McGinley, Form-
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Criticism of the Synoptic Healing Narratives (Woodstock, MD: Woodstock College,
1944) 101-103. Cf. Josephus, J.W. 7.6,3 § 185; 1 Sam 16:14-23.

they will sit in judgment over you. Lit. “they will be your judges,” when the eschaton
comes. Jesus’ use of an argumentum ad hominem summons his critics to an existential
judgment about themselves.

20. by the finger of God. l.e. without the aid of rings, charms, and incantations as
used by other exorcists. Jesus’ words allude to the story of the third plague in Exod
8:15 (8:19E). Cf. Exod 31:18; Deut 9:10; Ps 8:4. The OT image recalls God’s interven-
tion on behalf of his people at the time of the hardening of Pharaoh’s heart against
them. In Jesus, God’s power now intervenes again to release humans from evil, this
time from psychic evil. See p. 223. The OT anthropomorphism: obviously expresses the
ease with which Jesus has expelled the demon. The expression, “finger of God,” has
also been found in a Greek ostracon (an adjuration, in fact) from Ashmunen in Egypt
(see LAE 306); but it dates from the late imperial period and mentions a woman
Maria, and so could be influenced by such a NT passage as this. For a possible
Egyptian background to the anthropomorphism, see B. Couroyer in the BIBLIOGRA-
PHY.

the kingdom of God. See NOTE on 4:43; cf. pp. 154-156.

has already reached you. Luke uses ephthasen, the aor. of phthanein, “‘come before,
precede,” which can also mean “have just arrived” or simply “arrive” (BAGD 856;
MM 667). Attempts have been made to interpret the vb. as a timeless aor. (with a fut.
meaning), “the kingdom will be upon you immediately.” See J. Y. Campbell, “The
Kingdom of God Has Come,” ExpTim 48 (1936-1937) 91-94; cf. K. W. Clark, “Real-
ized Eschatology,” JBL 59 (1940) 367-383. But without necessarily subscribing to
C. H. Dodd’s “‘realized eschatology” (see his Parables, 44), one can accept his insis-
tence on the interpretation of this vb. in a genuine aor. meaning. See ExpTim 48
(1936-1937) 138-142. There is a sense in which one has to admit that even for Luke
the kingdom has arrived in Jesus’ preaching (and activity). See W. G. Kiimmel,
Promise and Fulfilment, 105-109: phthanein does not merely equal engizein, “‘draw
near.” As I. H. Marshall (Luke, 476) notes, Jesus’ words refer to the arrival of the
kingdom eph’ hymas, “‘unto you”; “the kingly and saving power of God has drawn
near to the hearers and is there for them to grasp; and the proof that it is near to them
is that its power has been evidenced in the lives of other people. . . .” See further
NOTE on 10:9. It is baffling why this activity of Jesus “excludes any idea of the
immanence of the Kingdom” (H. Conzelmann, Theology, 107 n. 2).

21. a powerful man. The image is not that of a householder (as in Matthew), but of a
lord of a castle. See J. Schmid, Evangelium nach Lukas, 204; also S. Légasse,
“L*homme fort' de Luc xi 21-22,” NovT 5.5-9. It is applied to Satan.

his courtyard. Luke, following “Q,” differs from the Matthean parallel, which is
influenced by Mark 3:27, and speaks of a “house” (oikian). On aulé, “‘courtyard,” see
NOTE on 2:8.

belongings. Luke uses the ptc. ta hyparchonta, as in 8:3; 12:15,33,44; 14:33; 16:1;
19:8; Acts 4:32. See p. 111,

are safe and sound. Lit. “in peace,” i.e. in a situation without war. See p. 225.

22. @ more powerful man. Lit. “one more powerful than he.” The image could refer
either to God himself or, more probably, to Jesus, armed with the word of God,
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vanquishing Satan (recall p. 513), and now disarming and despoiling him. Is there an
allusion here to Isa 53:12c? Possibly. Cf. T. Levi 18:12.

attacks. Lit. “having come upon (him).” See NOTE on 1:35. Instead of epelthon,
which expresses a coming or an advance in a hostile sense, P43 reads epanelthon,
“having come against,” and P?5 uses the simple vb., elthon, in the same sense. See
BAGD 310.

23. who is not with me is against me. The image is at first military: fighting with or
against someone. This supplies the connection of this verse with the foregoing saying
of vv. 21-22. One has to take sides with Jesus or with Satan. Whoever tries to stand
aloof from Jesus’ cause abets that of the evil one.

gather . . . scatters. The pair occurs elsewhere (Matt 25:24-26; John 11:52).
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72. THE RETURN OF THE EVIL SPIRIT
(11:24-26)

11 24“When an unclean spirit comes out of a person, it roams
through areas without water in search of a resting-place. Failing to
find one, it then says, ‘I shall return to the house that I left.” 2 When it
goes back, it finds it swept out and set in order. 26 Then it goes off and
brings along seven other spirits more evil than itself; they enter in and
dwell there. And the last state of that person is worse than it was
before.”

COMMENT

To the last minatory saying of Jesus in the preceding episode (v. 23), Luke
now adds another, about the return of an evil spirit to a demoniac (11:24-26),
cautioning Christian disciples about too great assurance over manifestations
of the defeat of physical or psychic evil.

Luke has derived this episode from “Q” (see p. 78). Its parallel is found in
Matt 12:43-45; apart from a few Lucan omissions, it is almost word-for-word
identical (see p. 76). Luke has omitted that the house is found ‘“vacant” (v.
25; cf. Matt 12:44 [but see NOTE on 11:25]); and “with him” (v. 26; cf. Matt
12:45). He may also have omitted the conclusion, “So it will be for this
wicked generation too” (Matt 12:45d). But that may rather be a Matthean
modification, added because “wicked generation” precedes in 12:39. The ad-
dition makes the Matthean form more parable-like (see HST 164; he thinks
that Matthew has preserved the original ending of “Q’"). Part of the problem
is the answer to the question, Who inverted the order of “Q,” Matthew or
Luke? (Recall COMMENT on 11:14-23.) It is hard to say. Many commentators
think that Luke has preserved the original order of “Q” (so J. M. Creed,
T. W. Manson, G. Schneider, et al.). But if the Matthean conclusion is not
original, then it is easier to understand the Lucan inversion and insertion of
vv. 27-28. (Cf. J. Jeremias, Die Sprache, 202.)

Form-critically considered, the episode preserves a minatory saying of
Jesus. It warns against a smugness about the defeat of evil. Once driven out,
how can one be certain that it will not reinvade human existence? In the
Lucan context, the episode seems to mean that it is not sufficient that a
demon be driven out; the person represented by the house swept clean and set
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in order must be on Jesus’ side (see v. 23) and also listen to the word of God
and observe it (v. 28); so E. Klostermann, Lukasevangelium, 127. The episode
deals with the reinvasion of an exorcised person; it says nothing about a
relapse into sin (recidivism), as it has often been interpreted. The teaching in
the episode is couched in the typical protological thinking of ancient Palestin-
ian demonological beliefs (that spirits, especially evil ones, must dwell some-
where and are not satisfied with nomadic roaming through arid, desert waste-
lands). We are not told in the episode by what power the unclean spirit has
been expelled: whether by “the finger of God,” by Jesus® “power” (see 5:17),
or by that of Jewish exorcists (see v. 19). If the last group were meant, then
Jesus’ words would have added force; but they may envision even exorcisms
performed by him (so G. Schneider). In any case, the episode adds a caution
to that expressed in v. 23. The house must not remain merely in a state of
readiness for reception; it must be filled with the word of God.

NOTES

11 24. an unclean spirit. See NOTE on 4:33. In the immediate context, it could refer
to that mentioned in v. 14.

it roams through areas without water. Desert places were often considered the abode
of demons. Recall “the wilderness” and Azazel of Lev 16:10; cf. Isa 34:13-14; Bar
4:35; Luke 8:29; Rev 18:2. For the continuation of this belief in later rabbinical litera-
ture, see Str-B 4/1. 516.

in search of a resting-place. Homeless, the demon is considered to be like a nomad.
The Greek word anapausis, used here, is the same that is found in Isa 34:14 LXX, the
“resting-place,” sought by the “night hag” (RSV for Hebrew Lilit).

it then says. The adv. tote is read by mss. P75, N2, B, L, @, etc., but omitted by P45,
N* A, C, D, W, etc,, the evidence being almost equal. N-A26 brackets it; it is suspect
because it may be a scribal harmonization with Matt 12:44,

1 shall return. Le. to a settled life. Cf. Josephus, Ant. 8.2,5 § 47.

25. swept out and set in order. Le. ready to attract a passerby, or prepared for the
reception of a guest. The best mss. have only two pf. ptcs., but mss. X2, B, C, L, R, E,
W, etc., read before them the pres. ptc. scholazonta, “being vacant.” It is again suspect
as a scribal or copyist’s harmonization with Matt 12:44. The first return of the demon
is to inspect the abode.

26. brings along seven other spirits. The *“‘seven spirits” probably symbolize the
totality of evil or uncleanness. See NOTE on 8:2. They are scarcely brought along “‘out
of sheer benevolence” (T. W. Manson, Sayings, 87). Rather, cight may be better able
to resist another expulsion than one. However, the seven spirits may be considered as
the counterparts of the seven angels of the presence (Tob 12:15). The vb.
paralambanein was already used in 9:10,28.

the last state of that person. Lit. “the last things of that human being become worse
than the first,” a saying preserved also in 2 Pet 2:20. Cf. John 5:14.
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73. THOSE WHO ARE REALLY BLESSED
(11:27-28)

11 27 While he was saying this, a woman in the crowd happened to
raise her voice and say to him, “Blessed is the womb that bore you and
the breasts that you fed on.” 22 But he replied, “Blessed rather are
those who listen to the word of God and observe it.”

COMMENT

Luke interrupts his use of “Q” material in the travel account to insert a
saying of Jesus about the real blessedness of those who are associated with
him (11:27-28). Coming immediately after vv. 23 and 24-26, it provides a
further commentary on the cautions he has just uttered there; but otherwise it
is hard to say why Luke has put this episode here.

The episode is peculiar to Luke, being derived from “L.” Some commenta-
tors wonder whether it might be “a variant of the saying on the true kinship
of Jesus” recorded in 8:19-21 (so J. M. Creed, The Gospel, 162; cf. W. E.
Bundy, Jesus, 349; E. Klostermann, Lukasevangelium, 127). This, however,
seems unlikely, given the difference of setting (an outdoor crowd), comment
(from a woman), and wording (a beatitude). Further, as R. Bultmann (HST
30-31) has noted, there is in the earlier scene a *“‘transmutation of the idea of
kinship,” which is lacking here. Still others wonder whether the story may
have been in “Q” and omitted by Matthew, who made the Marcan equivalent
(3:31-35) of what Luke has in 8:19-21 follow upon his use of the return of the
evil spirit (Matt 12:43-45,46-50). (See H. Schiirmann, “Das Thomas-
evangelium” [see p. 104], 231.) G. B. Caird (Gospel of St Luke, 156) ascribes
it to “the compiler of Q,” without further ado. But there is not the slightest
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hint that Matthew ever knew of this story. It is hardly a Lucan composition;
and so it should be ascribed to “L.” (Cf. J. Jeremias, Die Sprache, 203.)

Bultmann has rightly classified the episode as a biographical apophthegm,
i.e. a pronouncement-story (see FGT 72; M. Dibelius [FTG 162] calls it a
chria).

The woman calling out from the crowd extols Jesus in a typically maternal
way, being charmed by his eloquence; it is reminiscent of Prov 23:24-25. The
immediately preceding episode may not adequately explain why she is
charmed; it is hardly likely that she is a mother with the experience of a
lapsed penitent in her own family, pace A. Plummer, The Gospel, 305. The
collocation of the episodes is Lucan, and the woman’s comment is to be
understood as made on Jesus’ preaching in general. Her reaction to him
stands in contrast to that in vv. 15-16.

Her comment about how wonderful a mother so eloquent a preacher-son
must have had serves as a foil for Jesus’ remark about who is truly blessed. As
in 8:19-21, he again shifts all the attention to those who listen to God’s word
and observe it. Indeed, at first his words sound more negative toward his
mother than those in 8:21. This impression is created in part by the contrast
of the two beatitudes and in part by the force of the particle menoun,
*“rather.” The first beatitude extols indeed the mother who has produced such
a son; it echoes in a way the words of Mary’s canticle in 1:48, “From now on
all generations will count me blessed,” offering an explanation of them. The
second one seems to say that one should not judge God’s blessings by charm-
ing words or exorcisms (11:24-26) but rather by obedient observance of his
word. Put this way, it contrasts mother and son more than is intended. In
Luke 1:45 Elizabeth made it clear that Mary was “blessed” or an object of
praise, not just because she was to be Jesus’ mother, but because she had
believed: what had been told io her was to be fulfilled by the Lord. Similarly
here; the second beatitude is phrased generically, praising “those who hear
and observe,” and states a reason for their happiness. The second does not
negate the first, but formulates rather what Jesus considers of prime impor-
tance and merely corrects the inadequacy of the first. The particle menoun
does not mean “nay, rather . . .” but “yes, rather . . .” for v. 28 admits
that Jesus’ mother is worthy of praise, not just because she has given birth to
him, but because she too—in the Lucan story—is among those who have
listened to the word of God, believed it (1:45), and acted on it (8:21; cf. Acts
1:14). Thus the minatory statements in vv. 23 and 24-26 find a commentary in
this further remark of Jesus about who is truly blessed.

A form of this saying, combining it with Luke 23:29 and changing “God”
to “the Father,” is found in Gos. of Thom. § 79: “A woman from the crowd
said to him, ‘Blessed are the womb that bore you and the breasts that nour-
ished you.” He said to her, ‘Blessed are those who have heard the word of the
Father (and) have truly kept it. For days will come when you will say,
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“Blessed is the womb that has not conceived and the breasts that have not
given milk.” >’ Compare the Mishnaic praise of one of the five disciples of R.
Yohanan b. Zakkai, i.e. R. Joshua b. Hananiah: “Joshua b. Hananiah—happy
is she that bare him” (m. Abot 2:8).

NOTES

11 27. While he was saying this . . . Lit. “and it happened, in his saying these
things, (that) a woman from the crowd, lifting up her voice, said to him.” Luke again
uses egeneto de + a finite vb. (ejpen), without a conj., but with an articular infin. and a
circumstantial ptc. (eparasa). See p. 119.

in the crowd. In this context the phrase refers to 11:14. See NOTE on 3:7. The word
order in the Greek text is strange (see C. F. D. Moule, Idiom Book, 168), and some
mss. have tried to ameliorate it (A, C, R, W, O, E, etc.).

raise her voice. This classical Greek expression is used only by Luke in the NT. See
Acts 2:14; 14:11; 22:22; cf. Luke 17:13—p. 110.

Blessed. See NOTE on 6:20.

the womb that bore you and the breasts that you fed on. Lit. “that you sucked.” This
Jewish circumlocution, mentioning the maternal organs by synecdoche, is normally
found in expressions of praise for a mother. It is undoubtedly inspired by Gen 49:25e,
“blessings of breast and womb,” in Jacob’s blessing of Joseph. Expressions similar to
Jesus’ words here are found in Syr. Bar. 54:10; m. Abot 2:8; and in later rabbinical
writings; see Str-B 2. 187-188. The fifth-century midrash Genesis Rabbah (98:20) in-
terpreted the words of Gen 49:25¢ as a blessing on Rachel. And a very close parallel to
Jesus’ words turns up in the late targums of Gen 49:25e (Ps.-Jonathan, Neofiti, and
the Fragmentary Targum [with slight variants]}—are they influenced by this NT pas-
sage? Cf. M. McNamara, but use with caution.

Failure to recognize the traditional Jewish synecdoche being used here has led a
modern would-be interpreter of Jesus in the NT to write, “. . . her [the woman in the
crowd] image of a woman was sexually reductionist in the extreme: female genitals
and breasts. ‘Blessed is . . . sucked!’ Jesus clearly felt it necessary to reject this ‘baby-
machine’ image and insist again on personhood being primary for all. . . .” (L. Swid-
ler, “Jesus Was a Feminist,” New York Times, December 18, 1971, 29). Alas, poor
Lukel How distorted can the NT “message” get?

28. rather. The compound Greek particle menoun (used only four times in the NT
and, against classical usage, at the head of a sentence) can have three different senses:
(a) adversative, “nay, rather,” “on the contrary”: so commonly in classical Greek
(Sophocles, 4jax 1363; Aristophanes, Eccl. 1102) and in the NT (Rom 9:20; 10:18);
this would mean that Jesus was rejecting the woman’s blessing of his mother (it seems
to be the sense advocated by T. W. Manson, I. H. Marshall, M. P. Scott, et al.). (b)
affirmative, “indeed,” expressive of agreement with what was said. See Phil 3:8. (c)
corrective, “yes, but rather,” meaning that what was said is true as far as it goes
(Plato, Rep. 489D). M. E. Thrall (Greek Particles in the New Testament, 34-35) points
out that for Luke the first two uses are to be eliminated since, when he wants to
express contradiction, he uses ouchi, legé hymin (12:51; 13:3,5); and for affirmation he
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employs nai (7:26; 10:21; 11:51; 12:5). Hence, the last corrective sense is to be pre-
ferred. Cf. C. F. D. Moule, Idiom Book, 163-164.

who listen to the word of God and observe it. Jesus’ words in 8:21 are echoed here.
See NOTE there; cf. 6:47; 8:15. Whereas Luke used poiountes (“doing it”) in 8:21, here
he uses phylassontes (“guarding it””). For the sense of it, see 18:21; Acts 7:53; cf. Jas
1:22. Recall the OT use of $h (= poiein in LXX) and $mr (= phylassein in the LXX)
in such passages as Deut 4:6; 28:13,15.

In effect, Jesus’ beatitude echoes that of Elizabeth in 1:42.
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74. THE SIGN OF JONAH
(11:29-32)

11 2°With the crowds pressing closely about him, Jesus started to
say, “This generation is an evil generation; it demands a sign, but no
sign will be given to it except the sign of Jonah. 30 For just as Jonah
was a sign to the Ninevites, so will the Son of Man be to this genera-
tion. 31 At the judgment the Queen of the South will arise together
with the men of this generation and will condemn them. She came
from the ends of the earth to listen to the wisdom of Solomon; but now
here is something greater than Solomon! 32 At the judgment Ninevites
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will stand up together with this generation and will condemn it. For
they reformed their lives at the preaching of Jonah; but now here is
something greater than Jonah!”

COMMENT

Luke now adds to his collection of Jesus’ sayings at this point in the travel
account several utterances for which he has already prepared in v. 16, when
he added to the Beelzebul controversy a note that some people were trying to
put Jesus to the test, demanding of him ‘“‘a sign from heaven.” Nothing was
made of that detail there; now Luke depicts Jesus replying to such a demand
with his saying about “the sign of Jonah” (11:29-32). We have noted earlier
that this episode is related to those in vv. 14-23 and 24-26 (see p. 917). In fact,
from v. 14 to v. 54 Jesus is in some form of debate with Palestinian question-
ers.

Luke has derived this episode from “Q,” and its parallel is found in Matt
12:38-42 (see p. 78). The “Q” material also has a counterpart in Mark 8:11-
12, which, however, lacks a specific reference to Jonah and the added saying
about Solomon and the Queen of the South. These two forms of a response by
Jesus to sign-seekers create a complicated problem. In an attempt to unravel
the strands, one should realize that four forms of the response are found in
the gospel tradition: (1) In Mark 8:11-12 Pharisees seek from Jesus ““a sign
from heaven’; Jesus sighs and says, “I tell you truly, no sign will be given this
generation.” (2) The parallel to this Marcan passage in Matt 16:1,4 depicts
Pharisees and Sadducees similarly asking for “a sign from heaven”; here
Jesus says, “No sign will be given to it except the sign of Jonah.” (This
Matthean passage is regarded as the parallel to Mark 8:11-12, because from
14:1 on Matthew has been following closely the Marcan order [from 6:14 on];
see SQE 560). In effect, the Matthean Jesus here promises no more of a sign
than in Mark, since no explanation is given of “the sign of Jonah.” No
explanation is given in Matthew 16, because it has already been explained in
Matthew 12; the reader is simply expected to know what it is—a modern
writer would use a footnote cross-reference. (3) Luke 11:29-32 depicts Jesus
saying to the crowds that no sign will be given to this generation “except the
sign of Jonah,” to which is added an explanation (v. 30) and then a double
comparison (about the Queen of the South and Jonah, vv. 31-32). (4) To this
Lucan form of the saying Matt 12:38-42 corresponds, except that Pharisees
request a sign from Jesus; again Jesus says that no sign will be given “except
the sign of Jonah the prophet.” The latter is now explained in v. 40 by
reference to Jonah’s stay in the belly of the fish “for three days and three
nights,” and then in vv. 41-42 with a further reference to Jonah and then to
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the Queen of the South. Thus, unlike the other two Synoptic Gospels, Mat-
thew has a doublet: one episode from “Mk” (16:1,4), and one from *“Q”
(12:38-42).

These four forms of the saying about sign-seeking raise various questions.
First, are the Marcan and “Q” forms provided by the tradition variants of one
saying of Jesus; or do they represent two different answers that Jesus gave on
different occasions? In the first case, the Marcan form would represent a
pared-down version or recollection. The second case is not impossible, but
there is no way to be sure about it; reputable commentators (e.g. M.-J.
Lagrange) have espoused it. (We may be faced here with the same sort of
situation as with the traditions in “Mk” and “Q” about the temptations of
Jesus, except that there Matthew and Luke have combined things in one
episode.) Second, in the “Q” form of the episode, the formulation in Luke
11:31-32 is almost word-for-word identical with its parallel in Matthew; the
correspondence in Luke 11:29-30 with Matt 12:38-39 is less close but suffi-
ciently so to maintain the origin in “Q.” The problem is caused, however, by
Matt 12:40. Did “Q” contain the reference to Jonah’s stay in the fish’s belly?
It is unlikely that Luke would have omitted it, if it had been there. It is rather
Matthew who has added it, allegorizing, as it were, a detail in the OT story
about Jonah in hindsight-reflection on Jesus’ resurrection. The “sign of Jo-
nah” as a reference to Jesus’ resurrection is scarcely to be attributed to Jesus
himself; it is simply another instance of Matthean additions to the words of
Jesus (see pp. 631, 897). This addition makes “the sign of Jonah” in Matthew
double, the resurrection and that of “Q” (see below). Third, since the saying
about the Queen of the South is found in both Matthew and Luke, it must
have been in “Q.” But it is intrusive in the story about the sign of Jonah.
Could it have been uttered independently by Jesus on another occasion and
added later by topical arrangement when “Q” was being formed? It could
have been joined to the sign-of-Jonah saying for three reasons: (a) the com-
mon reference to “this generation”; (b) the common description of Jesus as
“something greater than” Solomon or Jonah; and (c) the coming of an OT
figure from afar (Jonah to preach, the queen to listen). But maybe the topical
arrangement stems from Jesus himself. This, however, gives rise to another
question, about the order of the added sayings, since they differ in Matthew
and Luke. Fourth, which is the more original order of the added sayings in
“Q”? Most commentators think that Luke has preserved it: the Queen of the
South rising in judgment, then the Ninevites (11:31-32). This order is also
seen to be chronological. It has been suggested that Matthew has inverted this
sequence in order to put the example of Jonah and the Ninevites closer to his
addition in v. 40. This is plausible enough. But the Matthean order (without
v. 40) would more easily explain the topical arrangement mentioned above
(the “sign of Jonah” of v. 39, followed by some form of Luke 11:30, which
has been omitted by Matthew in favor of his v. 40, and then by v. 41; this
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would provide a place to which to attach v. 42, see D. Correns, “Jona und
Salomo.”) Then Luke’s change of order would be in the interest of investing
the preaching of Jonah with wisdom-overtones (recall Luke 7:35). In the long
run, we cannot say for certain who inverted the order of “Q” in these sayings.

In the Lucan form v. 29a is from the evangelist’s pen; it may even have
been composed as a replacement for what he used in 11:16. Luke has proba-
bly preserved the original wording of vv. 29b,c,30. Verses 31-32 are almost
identical with Matt 12:41-42 (save for the order); fifty-three out of fifty-five
words are the same (reference to them could have been added on p. 76). Cf. J.
Jeremias, Die Sprache, 203-204.

In terms of form-critical assessment, the episode basically preserves mina-
tory sayings of Jesus (see HST 112, 117-118). They thus join those of
11:23,24-26. But the introduction of the saying about the Queen of the South
has also added a bit of a wisdom-saying, giving this nuance to both statements
about “something greater.”

Before trying to understand the meaning of the passage and the sense of
“the sign of Jonah” in the Lucan version, it would be wise to recall the
elements of the story of Jonah in the OT. The four chapters of the Book of
Jonah are marked by parallelism: chaps. 3 and 4 correspond to chaps. 1 and 2
(in diptych-like fashion). In part one the word of Yahweh comes to Jonah of
Gathhepher in Galilee and tells him to go and cry out against Nineveh, the
great city of the Assyrians, that it might repent of its wickedness. Jonah is
reluctant, flees from Joppa on a ship headed in the opposite direction (to
Tarshish in the west), and is punished for trying to flee from Yahweh himself.
Thrown overboard by sailors in a storm, he is swallowed up by a great fish
appointed by Yahweh. He spends three days and three nights in its belly
(from which he even utters a psalm of thanksgiving). He is eventually spewed
forth upon dry land. In part two the word of Yahweh comes to Jonah again,
sending him a second time to Nineveh. He goes and preaches there until all
Nineveh sits in sackcloth, fasts, and repents of its wickedness—from the king
to toddlers to animals. At which Yahweh repents. Seeing Yahweh’s gracious-
ness but being distressed at this rescue of an evil pagan city, the Galilean
prophet retires east of it to see what may become of Nineveh. To shield
himself from the sun and the heat, Jonah builds himself a booth, and Yahweh
supplies added shade by making a plant sprout, which makes Jonah happy.
The next day the plant withers, and Jonah loses his added shield against the
sun and heat; again he is distressed—distressed enough to want to die. But
Yahweh’s word takes him up short: Did you, Jonah, make the plant grow? Do
you now show pity for it? Should I not show pity for Nineveh, with its
120,000 inhabitants who repented at your preaching? Thus runs the classic
OT account of Yahweh’s universal salvific concern. In it should be noted the
contrast between the recalcitrant, angry Jewish prophet and the obedience
and/or repentance of all others in the story (sailors, Ninevites, animals, fish,
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plants). Jonah’s stay in the fish’s belly was a punishment of the prophet, who
is eventually saved by God for his own designs. That stay is not a “sign” to
Jonah’s contemporaries; nothing in the story suggests that he referred to it in
preaching to the Ninevites. They know nothing about the “miraculous salva-
tion” of Jonah, pace G. Schneider, Evangelium nach Lukas, 271.

The Lucan Jesus alludes to this story as he reacts to the request that came
from the crowds that he show them “a sign from heaven”; the request was
made in 11:16 by those who would put him to a test. They sought from him
more than what he had been trying to show them in his miracles; they wanted
a flamboyant manifestation, in a way reminiscent of the third temptation in
4:9-11 (see COMMENT on pp. S11-512), as a sign of his credibility. Jesus’
answer: “No sign will be given to it except the sign of Jonah” (v. 29¢). This is
explained in v. 30: as Jonah was a sign to the Ninevites, so will Jesus as the
Son of Man be a sign to this generation.

In what sense was Jonah a sign to the Ninevites? To many commentators
the sign is the person of Jonah, and by this is sometimes implied “Jonah as
saved from the fish”—yet that would be to read a nuance of Matt 12:40 into
the “Q” form and into Luke’s use of it. Not even Luke 16:31, with its refer-
ence to someone raised from the dead, makes it necessary to think that Luke’s
reference to Jesus as the Son of Man demands this here. As v. 30 stood in
“Q,” independently of vv. 31-32, it would have to refer to the person of Jonah
as manifested to the Ninevites in the Book of Jonah, part two. When joined to
the sayings in vv. 31-32, however, it would have carried a further nuance: the
person of Jonah and his preaching, as a result of which the Ninevites re-
formed their lives. In the total Lucan context, this is clearly the sense of “the
sign of Jonah.” (Matthew has this sense too [see v. 41], but he has added a
second sense in his reference to the resurrection by the allusion to the stay in
the fish’s belly in v. 40.)

Hence in this Lucan passage one must note: Just as Jonah was a prophet
sent from afar to preach repentance to the Ninevites, so too does Jesus appear
to this generation. The title given to him, “Son of Man,” is a reference neither
to his resurrection nor to his parousia (pace HST 117-118), but to his earthly
ministry. He comes from afar in the sense of a heaven-sent prophet like
Jonah; but he is something greater than Jonah. His preaching is the only sign
that will be given to this generation; indeed, the note of irony is unmistakable,
since this sign is already being given. The reaction to him has been recorded
in 7:31-34. That reaction evokes his present warning: The Ninevites, who
heeded the preaching of Jonah, reformed their lives; they will then rise and
point an accuser’s finger at this “evil generation” in the day of judgment.

By putting the saying about the Queen of the South before that about the
Ninevites, Luke enhances the warning with a wisdom-motif. In not heeding
Jesus’ preaching, the men of his generation have failed to recognize the
heaven-sent wisdom which he has come to preach. For this reason the Queen
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of the South, who came from the ends of the earth to listen to Solomon’s
wisdom, will rise too at the judgment to point an accusing finger at those who
challenge Jesus, for “something greater than Solomon” is here.

Coming immediately after Jesus’ saying about those who are really blessed
(““‘who listen to the word of God and observe it,” v. 28), this episode suggests
an identification of Jesus’ preaching and wisdom with that “word of God.”
Moreover, the two OT figures, Solomon and Jonah, who address their mes-
sage to pagans (the queen and the Ninevites), succeed in their tasks. These
pagans who listened to the authorities of old are precisely the ones who will
rise to express condemnation of “this generation.” The implications of this
episode for Lucan universalism in salvation are not to be missed.

In what sense would Jesus be understood as “something greater” than
Solomon and Jonah? These two OT foils to his activity were a king and a
prophet; both of these titles are given to Jesus in the Lucan story (see pp. 213-
215). But he has already been identified as one who sits on David’s throne
(1:32), indeed, even as “the Son of God” (1:35; cf. 3:22; 8:28; 9:35; 22:70).
The reader of the Lucan Gospel, who recalls these titles, realizes how much
greater is this “Son of Man” who now preaches to this generation as a
heaven-sent prophet coming from afar.

Again, the eschatological reference to “the judgment” is not to be over-
looked. The Lucan use of the “Q” references to it has in no way attentuated
the force of the warning that they try to convey. Whether that judgment is
imminent is not said.

The story carries its own message to Christians of every generation who are
distracted from the main message of this preacher from afar and want him
rather to give them “a sign from heaven” to reassure them. The credence put
in private revelations of one sort or another over the centuries is but an
example of how the attitude of ““the men of this generation” persists in human
existence, even Christian experience.

NOTES

11 29. the crowds. L.e. those mentioned in 11:14. See NOTE on 3:7. In the Matthean
parallel (12:38) the setting is more specific: questions from Scribes and Pharisees.
pressing closely about. Or possibly, “were gathering even more.”

started to say. See 3:8. E. Klostermann (Lukasevangelium, 128) may be right in
thinking that v. 16 was the real introduction to this episode; having used it there, Luke
now fashions this introduction anew.

This generation. See NOTES on 7:31; 9:41. Cf. Mark 8:12; Matt 12:39; 16:4; both of
these evangelists speak of an “evil and adulterous generation.” See further
11:30,31,32,50,51; 17:25; 21:32.

an evil generation. The predicate finds a Hebrew equivalent in 1QSb 3:7: dér
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‘awlafh], “a generation of wickedness.” It is probably called “evil” because it is seek-
ing a sign of credibility.

it demands a sign. Recall 11:16. Though sémeion is the usual word in the Johannine
Gospel for Jesus’ miracles, it is never so used in the Synoptics (although Luke com-
bines it with dynameis and terata in Acts 2:22). Semeion refers here to a flamboyant
portent to be perceived by the senses which would express or vindicate Jesus’ author-
ity or credibility. His contemporaries, who do not accept his preaching and perversely
relate his exorcisms to Beelzebul (11:14-23), seek instead from him a *sign from
heaven.” In Acts 5:36 Luke refers to Theudas, who gave himself out to be somebody;
Josephus tells how he sought to establish his credibility (4nt. 20.5,1 § 97): He led a
group of followers with all their possessions, claiming to be a prophet, and that “at his
command the river would be parted and give them easy passage.” The demand made
of Jesus must be understood against the background of such claims. There is, however,
an OT background to signs from heaven. See Isa 7:11; Judg 6:17. See further the
development of the sense of “sign” in the OT, especially in the postexilic writings and
in the LXX (K. H. Rengstorf, TDNT 7. 208-225). Recall the Pauline comment in 1
Cor 1:22.

no sign will be given to it. Here the answer agrees in sense, if not in wording, with
the formula in Mark 8:12. The Marcan formula, introduced by ameén legé hymin,
contains a Hebraism (e/ dothésetai), an oath-formula (Greek ef = Hebrew ’im). Sense:
No flamboyant portent will be supplied. A similar answer will be given again in Luke
16:31.

except the sign of Jonah. 1.e. a sign drawn from ancient history. Reference is made
to Jonah, son of Amittai, usually identified with the prophet from Gathhepher in
Galilee in the days of Jeroboam II (2 Kgs 14:25), who became the hero of the Book of
Jonah. Some mss. (A, C, W, ©, and the Koine text-tradition) add, “the prophet,” but
this is missing in mss. P45, P75, R, B, D, L, etc., and is suspect because of scribal
harmonization with Matt 12:39. For the sense of “the sign of Jonah,” see COMMENT.

The history of the interpretation of this passage has even included an attempt to
identify “Jonah” with John the Baptist. See C. R. Bowen, J. H. Michael. At work in
such thinking is the parallelism of “Simon Bar-Jona” of Matt 16:17 and ““Simon the
son of John” of John 1:42. The alleged equation of Hebrew Ydndh with a shortened
form of Yehohanan is unknown in any contemporary Hebrew or Aramaic sources.
The confusion is found in some mss. of the LXX of 2 Kgs 25:23; 1 Chr 26:3; 1 Esdr
9:1,23 (see J. Jeremias, TDNT 3. 407); but these are Christian copies of the LXX and
the NT parallelism mentioned above may be responsible for the variants in mss. A and
B of the LXX.

According to J. Jeremias, “the sign of Jonah must refer to the miracle of the
deliverance of Jonah from the belly of the great fish (Jon. 2). For the contemporaries
of Jonah this event was the outstanding miracle in the life of Jonah. The term ‘sign’ is
in fact used of this miracle” (ibid. 409). How any of the sources that Jeremias cites can
be considered *“‘contemporaries of Jonah” is puzzling (3 Macc 6:8; Josephus, 4nt.
9.10,2 § 213; or the sources mentioned in Str-B 1. 645-649). He cites Pirge de-Rabbi
Eliezer 10 as a Jewish text which uses indeed “signs” ("wtwt) of Jonah’s deliverance;
but he does not tell his readers that this writing comes from the eighth century A.D.
and is written in artificial Hebrew reminiscent of the Geonic period. The chances are
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that this late haggadah is influenced by Christian discussions of “the sign of Jonah.”
Strikingly, the résumé of the Book of Jonah given by Josephus (4nt. 9.10,2 § 208-214)
does not call Jonah’s deliverance a “sign,” much less a miracle of any sort; and the
editor of the English translation notes that the summary “omits the chief message of
the story, the need of repentance” (R. Marcus, LCL 6. 113).

30. the Ninevites. Luke uses simply Nineuitais (which lacks a counterpart in Matt
12:40 because of that evangelist’s modification); but in v. 32 the “Q” phrase andres
Nineuitai occurs (also in Matt 12:41). The latter form corresponds to classical Greek
usage, which Luke often employs in Acts (1:11; 2:14,22; 3:12; 5:35; 13:16; 21:28).

the Son of Man. L.e. Jesus (see NOTE on 5:24 and pp. 208-210), understood in his
role as a heaven-sent messenger who confronts his generation with his preaching and
wisdom (7:34-35).

At the end of this Lucan verse ms. D and some OL mss. insert a form of the
Matthean addition (12:40).

will be, 1.e. in the rest of Jesus’ preaching to them,; irony is at work. Bultmann (HST
118) understands it thus; “Just as Jonah came to the Ninevites from a distant country,
so will the Son of Man come to this generation from heaven; i.e. the sign asked for the
preaching of Jesus is the Son of Man himself, when he comes to judgement.” This
interpretation presupposes that vv. 31-32 were always part of the original saying; there
is, however, no guarantee that the future tense of the vb. has to be understood of Jesus’
parousia.

31. At the judgment. l.e. the day of divine retribution. See NOTE on 10:14. This
phrase does not imply a reference to Jesus’ resurrection, as some interpreters have
supposed.

the Queen of the South. 1.e. the Queen of Sheba, known from 1 Kgs 10:1-29; 2 Chr
9:1-12. Sheba (Hebrew S2ba’) was a kingdom of Semitic people in southwest Arabia,
not far from Teima. See Gen 10:28; Job 6:19. In the Greek of the LXX the name
became Saba, and when Josephus speaks of it, he identifies it as “the royal city (i.e.
capital) of Ethiopia” (4nt. 2.10,2 § 249; cf. 8.6,5 § 165). This linking seems to be based
on Isa 43:3, where Ethiopia and Sheba (K #Séba’) are mentioned together. Later
rabbinic tradition made of Sheba a land of sorcerers. See L. Ginzberg, Legends of the
Jews (7 vols.; Philadelphia: Jewish Publication Society, 1904-1938) 6. 292.

will arise together with. This may simply mean “will rise from the dead” along with,
but it may also reflect the Hebrew/Aramaic legal expression gwm ‘m, “stand up
with,” i.e. to take the position of an accuser, if the expression attested in rabbinic
writings be also contemporary. See J. Jeremias, TDNT 3. 408 n. 15; A4GA? 134. Cf. m.
Sanh, 10:3,

the men of this generation. Luke uses ton andran tés geneas tautés, not anthropon,
but that expression is dependent on the phrase andres Nineuitai in v. 32, the form
which was in “Q.” See Matt 12:41. The queen is not thought of as rising up against
only the males of Nineveh; that would counter the thrust of the Jonah story in the OT,
where humans and beasts, herds and flocks sat in sackcloth and fasted (Hebrew:
ha'adam wehabb&hémah habbagar wehassé’n, Jonah 3:7). For a different view of the
matter, see N. M. Flanagan, “Mary in the Theology of John’s Gospel,” Marianum 40
(1978) 288-304, esp. 290. This is a good example of a NT instance in which anér has to
be understood in a generic sense, not specifically as “man, male.” See NOTE on v. 30.
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She came from the ends of the earth. The expression ta perata tés gés imitates a LXX
phrase (Pss 2:8; 22:28; 46:10; 59:14; 65:6). This description of the queen reflects also
on that of Jonah, who was ordered by God to go to distant Nineveh in the east, but
who fled first to Tarshish in the west.

to listen to the wisdom of Solomon. In the OT the Queen of Sheba “heard of Solo-
mon’s fame” and *“came to test him with hard questions,” all of which Solomon
answered (1 Kgs 10:1-3); then she “saw all the wisdom of Solomon” (v. 4) and told
him, “Your wisdom and prosperity surpass the report that I had heard” (v. 7c). Cf. 1
Kgs 3:5-14; 10:23-24; Josephus, Ant. 8.6,5-6 § 165-175, esp. § 171 (tén sophian kai tén
phronésin).

but now. Lit. “and behold” (introductory kai idou, a Septuagintism; cf. p. 121).
Verse 32c begins in the same way.

something greater than Solomon/ The phraseology recalls that of 7:35. God’s wis-
dom is vindicated by the judgment that will be passed, not on Jesus by his generation,
but on it by those who accept him and so prove to be “her [wisdom’s] children.” A
sapiential theme of the OT is now linked to a prophetic theme: the Son of Man, who
preaches God’s word, is greater than wise Solomon (and the mouthpiece-prophet,
Jonah [v. 32]).

32. At the judgment. See NOTE on v. 31.

they reformed their lives at the preaching of Jonah. le. they recognized the sign
given to them, the prophet’s call to repentance (metanoia, see p. 237). On kérygma,
“preaching,” see p. 147. Cf. H. Braun, “Umkehr in spitjiidisch-héretischer und in
frithchristlicher Sicht,” Gesammelte Studien zum Neuen Testament und seiner Umwelt
(Tiibingen: Mohr [Siebeck], 1962) 70-72.
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75. SAYINGS ABOUT LIGHT
(11:33-36)

11 33“No one lights a lamp and then puts it away in a crevice or
under a bushel, but rather on the stand so that those who come in can
see its radiance. 3 Now your eye is the lamp of the body. If your eye
is clear-sighted, then your whole body has light; but if it is bad, then
your body is in darkness. 33 See to it, then, that the light which enters
you is not darkness. 36 If your whole body has light, with no part of it
in darkness, it will all have as much light as when a lamp shines on
you with its rays.”

COMMENT

Luke now joins further sayings of Jesus to the warnings of vv. 14-32. In
themselves, they are unrelated to what immediately precedes, being drawn
from independent contexts. But they are grouped about the idea of light and
its effect or influence (11:33-36); catchword bonding (light, lamp) makes them
into a unit.

Verses 33-35 are clearly derived from “Q”; their parallels, however, are
found in different parts of the Matthean sermon on the mount (5:15; 6:22-23;
see p. 78). The first saying (v. 33 = Matt 5:15) is, moreover, a doublet of
Luke 8:16 (= Mark 4:21; see p. 81). Another form of it is found in Gos. of
Thom. § 33b (discussed on p. 717). Verses 34-35 are very close in their word-
ing to Matt 6:22-23. By inserting the introductory “See to it” (skopei), Luke
has made the more original exclamation (preserved in Matt 6:23) into a warn-
ing, which builds on the saying of v. 34. A form of v. 34 is also preserved in
Gos. of Thom. § 24c: “There is light within a man of light, and it (or he) lights
up the whole world; if it (or he) does not shine, there is darkness.” This
transforms the saying in the sense of v. 33; it is scarcely a more primitive form
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of it, being somewhat influenced by John 1:9; 5:35. Verse 36 is problematic.
Did it belong to “Q” or not? F. Hahn, R. A. Edwards et al. think so. Mat-
thew would then have eliminated the verse because of its tautological nature.
But it may also have been a Lucan addition (so S. Schulz), a platitudinous
attempt to explain further vv. 34 and/or 35. (See further COMMENT on 8:16-
18. Cf. J. Jeremias, Die Sprache, 204-205.)

Form-critically, this material is to be classed with dominical sayings, spe-
cifically wisdom-sayings (see HST 92, 96). T. W. Manson (Sayings, 93) pre-
fers to regard vv. 34-35 as a distinct parable in poetic form.

As a unit in this part of the travel account, these sayings explain further the
nature of the “something greater” than Solomon or Jonah that is here: In
Jesus a light has been given, which needs no further sign from heaven to
authenticate it. The infancy narrative has already presented him as a “light”
(2:32); now that motif is exploited. The light is not hidden away; if it does not
illumine, it is not because of its being concealed or snuffed out, but because
people of this generation are not clear-sighted, and darkness is part of them.

The first saying (v. 33) presents the person and preaching of Jesus as the
light. The doublet in 8:16 concentrated more on the disciples’ hearing of the
word, whereas now it bears on Jesus himself. Though the Matthean parallel
(5:15) depicts the lamp shining on all who are in the house, the Lucan form,
which has been assimilated to the wording of 8:16c, illumines *“those who
come in” (to the house), i.e. possible converts from among those still outside.
The sapiential character of the saying implies a counsel to disciples who also
must display a radiance to others, to those who come under their influence in
missionary endeavors.

The second saying (v. 34) is a further sapiential utterance which comments
on the condition of those who listen--those who see the light, or should be
able to see it. There is a certain obscurity to it, as R. Bultmann (HST 92)
recognized. It is a primitive way of expressing consciousness of light and
darkness: A person with good sight, who sees light, is considered to be illu-
mined within; a person with bad sight, who does not see light, is filled with
darkness within. On the surface, the saying deals with the physical condition
of a person’s eyes, clear-sighted or bad. But in the context, in which “bad” is
expressed by the adj. ponéros, the same word used for the “evil” generation of
v. 29, the sapiential saying takes on another nuance. The clear-sightedness
becomes a dedication to the word of God preached (the “light”); and the
badness results in a “darkened” existence. The disciple is thus cautioned (v.
35) to make sure that light illumines his/her existence and that darkness does
not influence it. If the body is truly receptive of light, “with no part of it in
darkness,” it will accept illumination from the true light when it shines—the
word of God preached by Jesus.

These sayings about light, depicting Jesus as such and stressing the need of
a clear eye for illumined existence, are addressed in the Lucan context to
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people of Jesus’ own generation and their sign-seeking. Of old, Israel had
been destined to be a “light to the nations™ in the Servant Song of Isa 49:6.
Jesus now shines in that capacity, as a light not hidden away from his genera-
tion. But is the eye of this generation clear-sighted and not bad? Can it say
with the psalmist of old, “Yes, Lord, you light my lamp; my God illumines
my darkness” (Ps 18:29)? That is a question that Christians of every genera-
tion may ask themselves: Does the God-given light illumine them, with no
part of them in darkness?

NOTES

11 33. puts it away in a crevice. Or possibly “a cellar.” The best mss. read kryptén,
“crevice, cellar.” But P45, ¥, etc., have krypron, “hiding place.” Some interpreters
(C. H. Dodd, J. Jeremias, G. Schneider et al.) think that “cellar” is more appropriate
here, a reference to a non-Palestinian house in the Hellenistic world. That would be
possible, if it could be shown that that is the only meaning of krypte.

or under a bushel. Lit. “or under a bushel-measure.” See NOTE on 8:16. This phrase
is omitted in important mss. here (P43, P75, L, Z, 0214, etc.), but read by others (R, B,
C, D, W, O, and the Koine text-tradition). N-A26 has set it in square brackets, being
unable to decide. See TCGNT 159.

those who come in can see its radiance. Matt 5:15 reads rather “shines on all in the
house,” probably the original wording of “Q,” which Luke has changed to make the
end of this verse agree with the addition he made to the Marcan form in 8:16¢ (save
for the use of phengos, “radiance,” instead of phds, “light” there).

34. your eye is the lamp of the body. 1.e. that whereby the person is illumined—
because the eye is the organ whereby light is perceived. The function of “lamp” has
changed here. That Greek soma means “person” can be seen from Rom 12:1; Phil
1:20; Eph 5:28; Plutarch, Moral. 142E; Aeschines, Orat. 2.58; MM 621. There is no
reason to appeal to questionable Aramaic expressions (especially of late date), as does
T. W. Manson, Sayings, 93.

clear-sighted. The Greek adj. haplous basically means “simple” (i.e. single, not
double or triple); it is so used in Greek papyri (MM 58). A moral sense of it is also
known, “sincere” (Barn. 19:2) or (because of its relation to the n. haplotés, “‘simplicity,
generosity, liberality””) “generous.” The moral sense might seem preferable because of
the contrast with ponéros later in the verse.

light . . . darkness. These natural phenomena are often used in Greek literature
(e.g. Euripides, Iphig. Taur. 1026; Plutarch, Moral. 82B) and in the OT (e.g. Ps 112:4;
Isa 42:6-7; 45:7; 59:9-10; Job 29:3; Prov 4:18-19; Mic 7:8) as symbols of good and evil.
Here the pair is similarly used, but in a specific sense: acceptance of the person and
preaching of Jesus or not. See further NOTE on 16:8b.

bad. The adj. ponéros designates primarily physical badness, “in poor condition,
sick” (BAGD 690). Cf. Plato, Hippias Min. 374D (ponéria ophthalmén). Though it
also occurs in the NT in the sense of “evil eye” (Matt 20:15; Mark 7:22), this meaning
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is not suitable here. However, a nuance of moral evil is suggested by the relation of
this expression to the “evil generation” of v. 29.

35. the light which enters you. Lit. “which js in you.” The oxymoron is heightened
by the introduction of Luke’s initial caution, “See to it.”

36. it will all have as much light. The sense of this verse is quite contested. First of
all, C. C. Torrey (The Four Gospels: A New Translation [London/New York: Harper,
1933] 145, 309-310), invoking a mistranslation of Aramaic ndhfr lehweh kolla’, in
which the last word—actually the subj.—has been translated as adjectival holon (it

. all”), would render it: “If, however, your whole body is lighted up, with no part
dark, then all about you will be light; just as the lamp lights you with its brightness.”
This is not impossible, if the theory of mistranslation is admissible. Second, it could
simply mean, “If the heart is truly receptive of light, it will receive light from the true
light when it shines, that is from Christ” (so J. M. Creed, The Gospel, 164, following
E. Klostermann, Lukasevangelium, 129. For a third sense, see I. H. Marshall, Luke,
490 (§ 2).
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76. SAYINGS AGAINST THE PHARISEES
AND THE LAWYERS
(11:37-54)

11 37 When he had said this, a Pharisee invited him to dine with him.
So he entered his home and reclined at table. 38 When the Pharisee saw
this, he was surprised that Jesus did not first wash before the meal.
3% But the Lord said to him, “You Pharisees usually clean the outside
of the cup and the platter; but the inside of you is full of greed and
wickedness. 40 Foolish people! Did not the one who made the outside
also make the inside? 4! Give away rather its contents as alms, and all
will be clean for you.
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42Woe to you Pharisees! You tithe mint and rue and every edible
herb, but disregard justice and the love of God. These were rather the
things one should practice, without neglecting the others. 43 Woe to
you Pharisees! You love the front seat in synagogues and greetings of
respect in the marketplaces. 4 Woe to you, because you are like un-
marked graves over which people walk without realizing it.”

45 One of the lawyers said to him in reply, “Teacher, in saying these
things, you are also insulting us.” 46 And he said, “Woe to you lawyers
too! You weigh down people with burdens they can scarcely carry and
you will not lift a single finger to the burdens. 47 Woe to you, because
you build the tombs of the prophets whom your fathers murdered.
48 Thereby you give testimony that you approve of the deeds of your
fathers; they murdered the prophets, and you build their tombs! 4° For
this reason God’s wisdom has said, ‘I shall send to them prophets and
emissaries; and some of these they will kill and persecute.’ 3 Conse-
quently, the blood of all the prophets which has been shed since the
foundation of the world shall be required of this generation—3!from
the blood of Abel to the blood of Zechariah, who perished between the
altar and the sanctuary. Yes, and I tell you, it shall be required of this
generation! 32 Woe to you lawyers! You have carried off the key of
knowledge; you did not enter yourselves and have hindered those who
would enter.”

33 When Jesus had gone out of there, the Scribes and the Pharisees
began to react violently against him and to check his utterances closely
in many things, 3 plotting to catch him in something that he might
say.

COMMENT

Luke continues his travel account with sayings of Jesus against Pharisees and
Lawyers (or Scribes). They include six woes, three uttered against each group
(11:37-54), in a parallelism reminiscent of the beatitudes and woes of 6:20-26.

The source of this material in Luke and of its counterpart in Matthew 23 is
not ecasily determined. One senses a great similarity between these two
passages in content and generic topics and wording, but specific phrasing and
the order of the topics vary considerably. The material is used by Matthew in
one of his five great sermons, and a number of commentators think that at
least some of the material used by him has come from “M” as well as from
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“Q” (see B. H. Streeter, The Four Gospels, 253-254; T. W. Manson, Sayings,
95-96). Matthew has also made use of Mark 12:38-39.

As for the Lucan form of these sayings, certain features are to be noted: (1)
Luke has himself fashioned the introductory vv. 37-38 and 45. Verses 37-38
introduce not only the whole set of sayings but also the first one about the cup
and the platter (vv. 39-40) as well as the woes against the Pharisees (vv. 42-
44). Verse 37, composed by Luke, was modeled on 6:37 (see HST 334); v. 38,
with the detail about Jesus failing to wash, is a takeoff on Mark 7:2, a passage
omitted from “MKk” as a result of the Big Omission (see p. 67). Luke’s style
has further left its traces in v. 39 in the use of “the Lord” and “said to him”
(see NOTES). Moreover, the first saying (about cleansing the cup) is only
loosely connected with Jesus’ own failure to wash. (2) Whereas the sayings in
Matthew 23 are directed consistently against the Scribes and the Pharisees
(vv. 2,13,15,23,25,27,29—seven woes in all), Luke has made of the inherited
material two sets of three woes: vv. 42-44 against the Pharisees; vv. 46-52
against their lawyers. This 2 X 3 parallel is a Lucan creation; it may result
also in the dropping of “woe” from before the first saying (vv. 39-40). (3)
Luke has added v. 41, which has no parallel in Matthew; it stems from his
own composition, stressing almsgiving and using his favorite adversative conj.
plén, “except, but, rather” (p. 111) and another favorite, “all.” (4) He has
further added the narrative of vv. 53-54, which together with vv. 37-38 form a
secondary framework for the sayings themselves. G. B. Caird (Gospel of St
Luke, 158) would ascribe vv. 42-52 to “Q” and vv. 37-41,53-54 to “L.”

It is indeed unlikely that vv. 39-40,42-44,46-52 have been derived from
“L.” 1t is too difficult to ascribe the similarity of content and generic topics
and wording to the block of material in Matthew 23 to such a coincidence as
would be demanded by the independent derivation of these sayings from ‘“M”
and “L.” No, for these Lucan verses one must postulate “Q,” and thus agree
(in general) with many older commentators (A. von Harnack, W. Bussmann,
R. Bultmann, et al.). If one allows for the use of “M” along with “Q” in
Matthew 23, one should recognize nevertheless two other Lucan features in
this section: (a) a comparative shortening of the sayings (cf. 11:43 with Matt
23:6; 11:44 with Matt 23:27; 11:47-48 with Matt 23:29-31; 11:51 with Matt
23:35-36); and (b) the elimination of material that would not readily be appre-
ciated or understood by the Gentile Christian readers of this Gospel (e.g.
Luke’s change to the generic “every edible herb,” v. 42; his dropping of “the
weightier matters of the law,” Matt 23:23; of “being called Rabbi,” 23:8; of
“whitewashed graves,” 23:27; of synagogue-beatings, 23:34; of “son of
Barachiah,” 23:35; of the locking of the “kingdom of heaven,” 23:13). (Cf. J.
Jeremias, Die Sprache, 205-210.)

Furthermore, Luke has probably introduced “God’s wisdom” (v. 49, where
the Matthean parallel puts the words on Jesus’ own lips), a motif close to the
sapiential cast of 11:31 (cf. 7:35); and the “key of knowledge” (v. 52), being
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the only Synoptic evangelist to speak of gndsis (see 1:77). Who changed the
order of the woes? It is hard to say; Matthew has the following order (in the
Lucan numbering): 43,46,52,42,(39),44,47. Verses 49-51 were already joined
to vv. 46-48 in “Q,” even if we prefer to attribute “God’s wisdom” to Luke’s
pen. The conclusions in vv. 53-54 are to be compared with similar conclu-
sions in 6:11; 19:47; 20:19; 22:2, all of which have counterparts in Mark. This
one alone stems from Lucan composition, but it helps to trace the growing
hostility to Jesus’ ministry that punctuates the Lucan account.

Verse 43 has a doublet in 20:46, which is derived from Mark 12:38-39 (see
p. 81). Moreover, a form of vv. 39-40 is found in Gos. of Thom. § 89: “Jesus
said, ‘Why do you wash the outside of the cup? Do you not realize that the
one who made the inside is also the one who made the outside? " This
simpler form may seem to be more primitive; but it is probably a later simpli-
fication of the saying in an effort to emphasize divine unity (see J.-E. Ménard,
L’Evangile selon Thomas, 191); cf. § 22 (and p. 87). Again, a form of v. 52 is
preserved in Gos. of Thom. § 39a: “Jesus said, ‘The Pharisees and the Scribes
have taken the keys of knowledge; they have hidden them and have not
entered, and those who wished to enter they have not permitted.”” To it is
joined a form of Matt 10:16b. The opening of this form is Matthean; but the
reference to the “keys of knowledge” is Lucan, apart from the pl.; the hiding
is probably a development of the Matthean “locking up.” These are a devel-
opment beyond the canonical forms. (Cf. OxyP 655:39-50; ESBNT 413-414.)

Form-critically considered, the passage is made up of a narrative frame-
work, composed by Luke (vv. 37-38, 53-54), a secondary narrative introduc-
tion (v. 45), and sayings of Jesus. R. Bultmann (HST 131-132) classed vv. 39-
41,42 as legal sayings, and vv. 43-44,46-48,49-51 as minatory sayings (ibid.
113-114). The six woes, however, are found in vv. 42-44,46,47,52, which
should mean that v. 42 belongs with the minatory sayings. Verse 49 might
also be regarded in the Lucan context as a wisdom-saying.

In this section of the travel account Luke depicts Jesus in controversy with
specific Palestinian religious figures. It seems unlikely that Jesus himself ut-
tered a harangue such as this against these leaders—especially on the occa-
sion of an invitation to dinner. The differences in the Lucan and Matthean
contexts reveal the secondary grouping of sayings in the units preserved. The
Lucan introduction sets the stage for them in any case: Jesus has accepted an
invitation to dine with a Pharisee but pays no attention to the custom of
washing (probably his hands) before the meal—something that his host
would consider of prime importance.

The shock of his host elicits from Jesus the first remark about cleansing—
not oneself or one’s hands—but (strangely) about the ritual cleansing of uten-
sils. Outward cleansing is insufficient, being superficial; one must clean the
inside of the cup or the platter as well. The “inside” of such utensils, how-
ever, becomes the symbol of the inside of human beings—full of greed and
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wickedness. Jesus recommends that one consider the maker of the vessel: He
made the inside as well as the outside. The reference to the maker gives a
dimension to the saying that does not escape the reader—God himself, whom
Luke elsewhere (Acts 1:24; 15:8; see NOTE on 16:15) calls “the knower of
hearts.” He would see the greed and the wickedness within. To this the Lucan
Jesus adds his own counsel: Give away the contents of the cup or platter as
alms to the poor, and thus cleanliness will be achieved in every way; greed
and wickedness will not only be washed out of one’s life, but even that status
before God that ritual cleanness was to achieve will be gained—*all will be
clean for you.” Thus concern for outward, superficial regulations will give
way to real concern for inner cleanliness.

Three woes are now addressed to Pharisees, those contemporaries of Jesus
whose lives were strictly regulated by the interpretation of the Mosaic Law as
proposed by their Scribes. The first one (v. 42) contrasts their concern for
minutiae and for the building of fences around the Law (see Pirge 'Abot 1:1)
with their neglect of what is really important: They tithe tiny herbs and forget
about justice and the love of God. Jesus does not do away with tithing, but
says rather, “First things first.” His counsel about justice and the love of God
may be an echo of Mic 6:8: “Do justice, love kindness, and walk humbly with
your God.” The second woe (v. 43) castigates the Pharisees for self-aggran-
dizement. In the Lucan context, coming after the concern criticized in the
first woe, this may imply that the concern to carry out minutiae in legal
regulations leads to self-satisfaction and the seeking of recognition in public.
The third woe (v. 44) criticizes the Pharisees for not realizing that they are
not what they seem to be; people do not realize what evil is really within the
Pharisees and so risk contamination from them. They are like unmarked
graves with bones of the dead within; they seem to be holy, but they deceive
others. As T. W. Manson (Sayings, 99) remarks, there is in these woes ‘‘no
polemic against Pharisaism as a system.” One has to read them as they are
presented, keeping out of mind the overtones of the Matthean counterparts.
They are a condemnation of bad Pharisees such as could be made, and was
made, by Pharisees themselves. To these the woes really apply.

There follow three woes addressed to the lawyers among the Pharisees,
dealing with the Law, the prophets, and wisdom. After a query from a law-
yer, Jesus addresses the first woe against the lawyers (v. 46). It echoes the first
woe against the Pharisees, castigating the lawyers for minute legalistic inter-
pretations of the Mosaic Law and the “traditions of the elders” (Mark 7:5; cf.
Gal 1:14). Their interpretations created a mass of regulations incumbent on
all the people. Jesus® words do not mean that they impose burdens on others
but do not keep them themselves; they do keep them themselves, but their
preoccupation with minutiae and their failure to concentrate on justice and
the love of God renders the service of God burdensome. The lawyer’s job is
not finished when he points out to the weak in his following that they have
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sinned and must repent; he must raise his finger to lighten the load, bringing
his followers to a lightsome comprehension of God’s law as an expression of
God’s love for his people. This the lawyers have not done. The second woe
(vv. 47-48, with its appended sayings, vv. 49-51) would seem to be more
appropriately addressed to the Pharisees than to the lawyers, but it criticizes
them for building monumental tombs to the honor and memory of prophets
killed by their forebears, which means their approval of what was done to
these mouthpieces of God. They honor only prophets who are dead, because
they do not want to hear such mouthpieces adding things to the Torah. Their
collaboration in the crimes of their forebears reflects a reaction to Jesus him-
self, the latest of the “prophets and emissaries,” to whom they refuse to listen
and whom they refuse to acknowledge. Also implied is that this latest of the
prophets may share a like fate with those that are already done away with.
But God’s wisdom will not be thwarted, and Jesus’ words take on a critical
edge: Unless this generation breaks with the past, it will answer for all the
injustice done to God’s chosen ones from Abel to Zechariah—from the first
to the last person murdered in the first and last books of the Hebrew canon of
the OT. The third woe against the lawyers (v. 52) reveals the sad plight of
these learned men. The key of knowledge was given to them, the key to
unlock the knowledge of God and his will in the Torah and its traditions; it
was the key to the house that wisdom built (Prov 9:1). They have not entered
that house themselves and have prevented others from entering it. Their
neglect is thus castigated.

So runs Jesus’ criticism of recognized spiritual leaders of his own day.

In the narrative verses at the end (53-54), the lawyers become “‘Scribes,”
and mention is made of the opposition to Jesus that his sayings have created
among them and the Pharisees.

These minatory sayings against the religious leaders of the Jews become in
time warnings against the city of Jerusalem and its inhabitants (see 13:1-9;
13:34-35; 19:41-44; 21:20-24; 23:28-31).

NOTES

11 37. When he had said this. Luke uses the articular infin., en ¢ lalésai, of the past,
as in 2:27; 3:21. See pp. 119-120, 148. The ms. D and some OS versions read: “But a
certain Pharisee begged him to dine with him.”

a Pharisee. See NOTE on 5:17. In this passage the Pharisees will appear especially as
the meticulous practitioners of their ancient religious customs. Some mss. (A, C, W,
®, and the Koine text-tradition) add #is, “a certain,” probably under the influence of
7:36, which is so similar to this verse. Cf. also 14:1.

invited. Lit. “asks,” a historic pres. See p. 107; cf. 7:36.
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to dine. The Greek vb. aristan can refer to breakfast, but in this instance it probably
means the noonday meal. See John 21:12,15.

38. saw this, he was surprised that. 1.e. shocked. Ms. D and the OL, OS versions
read: “passing judgment in his own mind, he began to ask why . . .” It is implied that
Jesus has read his thoughts.

Jfirst wash before the meal, l.e. perform the ceremonial washing of the hands (at
least). See Mark 7:1-5; cf. Gen 18:4; Judg 19:21; Josephus, J. W. 2.8,5 § 129. Recall
Jesus’ contact with “crowds” and the expulsion of a demon in the foregoing Lucan
context.

39. the Lord. For this absolute use, see NOTE on 7:13 and pp. 202-203.

said to him. Luke uses here pros + acc. See p. 116.

You Pharisees. Ms. D adds, “hypocrites,” borrowed from Matthew. Though Luke
speaks of their “hypocrisy” (12:1), he never uses the adj. of the Pharisees. The nom.
case (hoi Pharisaioi) is used as a voc. See NOTE on 10:21.

platter. Whereas Matt 23:25 has paropsis, *(food) dish,” Luke uses pinax, “platter.”

greed and wickedness. Matt 23:25 has “greed and intemperance” (akrasia; but cf.
the app. crit.). Luke’s formulation has improved the contrast over that in Matthew. He
says nothing about the source of the greed. Cf. Mark 12:40.

40. Foolish people! This may be a Lucan substitution for “blind Pharisee!” of “Q”
(Matt 23:26; cf. Luke 12:20 [“L”]). Only Luke among the Synoptics uses aphrin,
“foolish.” For its OT background, see T. Donald, “The Semantic Field of ‘Folly’ in
Proverbs, Job, Psalms, and Ecclesiastes,” VT 13 (1963) 285-292.

the one who made the outside. l.e. the cupmaker who fashioned the vessel. Prima
facie, this refers to the human artisan; but in the context of the address to “foolish
people,” the further sense of God as the “Maker” is connoted. For another sense of
the ptc. poiésas, “'set aright,” see J. M. Creed, The Gospel, 166. Despite the difference
in wording in Matt 23:26, the contrast of the “outside” and the “inside” is present and
evidence of “Q.”

41. its contents. Lit. “the things being inside.” For ancient attempts to understand
the ptc. fa enonta differently, see A. Plummer, The Gospel, 311.

give as alms. Le. to the poor. See pp. 247-251; cf. G. Brans, “Christus’ leer over de
hoeveelheid der aalmoes,” ETL 6 (1929) 463-469.

An attempt was made years ago by J. Wellhausen (Einleitung in die drei ersten
Evangelien [Berlin: G. Reimer, 1905] 36-37) to explain dote eleemosynén, “give as
alms,” as a mistranslation of zakkau, “cleanse,” instead of dakkau, which Matthew
would have more correctly translated as katharison, “cleanse.” This was queried by G.
Dalman (Die Worte Jesu, 50, 71), who regarded the confusion as unrealistic. However,
M. Black (44GA? 2) not only called Wellhausen’s conjecture “brilliant,” but consid-
ered it as a “deliberate interpretation of the Aramaic” underlying the Greek sayings.
All of this needs further scrutiny. Attempts to uncover the Aramaic of Jesus’ sayings
have to be built on more than individual words. In this case, no little part of the
hesitation about the correctness of the suggestion is whether v. 41 is really parallel to
Matt 23:26. If I am right, it is not. Luke has used v. 40 as the equivalent of Matt 23:26
and then freely added the further recommendation about the contents to be given
away as alms. See C. F. D. Moule, Idiom Book, 186. But the Wellhausenian suggestion
is widely followed. See G. B. Caird, Gospel of St Luke, 158; FGT 110-111.
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For an entirely different mode of explanation, see J. Neusner, “First Cleanse the
Inside.” Cf. H. Maccoby, “The Washing of Cups,” JSNT 14 (1982) 3-15.

and all will be clean. This part of the verse is introduced by ka/ idou, omitted in
translation. See p. 121.

42. Woe. See NOTE on 6:24.

You tithe. My translation has omitted the conj. hoti, “because.” It is often said to be
a mistranslation of Aramaic df which should have been translated rather “who”; cf.
6:24-27. “Tithing” refers to the practice of giving a tenth of produce or booty for the
support of a king, the Temple, or its ministers. The custom varied in OT times. The
regulations which would govern Jesus’ allusion here are found in Deut 14:22-27 (cf.
Deut 12:6-9) and Deut 14:28-29 (cf. Deut 26:12-15); these are not absolutely clear.
Still others (from the Priestly Code) are found in Lev 27:30-33; Num 18:12; Neh
10:37-38; 12:44; 13:5,12; 2 Chr 31:5-12. Cf. Mal 3:8,10. Herbs are not mentioned in
these passages, which in time developed into the rabbinic tractates on the subject, m.
Ma ‘aSerbt, Ma‘aSer Seni, etc. Though these tractates were compiled at the beginning of
the third century A.D., they illustrate the kind of mentality to which Jesus refers here.
The first of these begins thus: “They have laid down a general rule about tithes:
Whatever is used for food, is kept watch over, and grown from the soil is subject to
tithes.” See further NIDNTT 3. 851-855.

mint and rue and every edible herb, Greek hédyosmon (lit. “sweet smelling™) was a
popular name for minthé, “green mint” (= mentha viridis); see Theophrastus, Hist.
plant. 7.7,1. 1t may be the same as Hebrew danddnah, mentioned in m. Seb. 7:1,
though that has also been translated as “miltwaste” or “ceterach.” Str-B 1. 933 claims
that there is no explicit mention of the tithing of mint in rabbinic literature. Greek
peéganon, “rue” (= ruta graveolens), is discussed in Theophrastus, Hist. plant. 1.3,4; it
was the equivalent of Hebrew pégam, mentioned in m. Seb. 9:1 among herbs exempt
from tithing! See D. Correns, “Die Verzehntung der Raute,” NovT 6 (1963-1964) 110-
112. Greek lachanon was a generic name for “garden, pot herb,” used in the LXX for
Hebrew yereq, “green(s)” (Gen 9:3).

Instead of the last two herbs Matt 23:23 has “dill and cummin” (anéthon and
kyminon). Greek anéthon (= anethum graveolens) is known from Theophrastus, Hist.
plant. 1.11,2 and was the equivalent of Hebrew Jebet; according to m. Ma‘as. 45, it
was to be tithed. Greek kyminon (= cuminum cyminum) is also known from the same
place in Theophrastus; it was the equivalent of Hebrew kammén and was to be tithed,
according to m. Dem. 2:1.

Of the three mentioned by Luke only one herb (*mint™) had possibly to be tithed;
the generic third expression is probably Lucan and reflects his lack of accurate knowl-
edge of things Palestinian, since m. Seb. 9:1 mentions at least six herbs which were not
to be tithed. Cf. Luke 18:12.

Justice. Greek krisis usually means “judgment”; but it has here rather the sense of
“right, sense of justice,” as in Acts 8:33 (= Isa 53:8); Matt 12:18 (= Isa 42:1); John
7:24 (2); 1 Clem. 8:4. This and the next phrase reformulate Luke 10:27.

the love of God. Only here and in Matt 12:42 does the n. agapé occur in the Synoptic
tradition. Cf. John 5:42. Matt 23:23 reads rather “mercy and faith” (fo eleos kai tén
pistin). -

These were rather the things. Luke uses the contrary-to-fact sense of impf. edei. See
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BDF § 360.1. In this case, it has nothing to do with an expression of God’s will. See
pp. 179-180, pace H. Conzelmann, Theology, 153 n. 1. It expresses what should have
been, but was not, the obj. of emphasis for those who criticize Jesus. Beginning with
this phrase, all is omitted in ms. D, probably owing to the influence of Marcion, who
would certainly not have agreed with the last part. See TCGNT 149. Note that con-
cern for trifles is not condemned. This whole part of the verse was certainly part of
“Q,” as R. Bultmann (HST 131) recognized. Cf. T. W. Manson, Sayings, 98.

43. the front seat in synagogues. Le. places of honor, distinct from “the chair of
Moses” (Matt 23:2), in an ancient synagogue. See NOTE on 4:15. Cf. 20:46c.

greetings of respect in the marketplaces. For the later tradition about the need to
greet first one who is an expert in the Torah, see Str-B 1. 382 (f). Cf. Luke 20:46b;
Hermas, Vis. 3.9,7.

44, Woe to you. Mss. A, D, W, ©, and the Koine text-tradition add, “Scribes and
Pharisees, hypocrites,” a scribal harmonization with Matt 23:27.

unmarked graves. l.e. graves dug in the ground and filled with the bones of the
dead, which could be the source of ritual defilement for Jews. See Num 19:11-22; Lev
21:1-4,11. Because they are unmarked, people do not recognize them for what they
are, and so unwittingly come into contact with them. Matt 23:27 refers to the yearly
custom of whitewashing graves before Passover. See Str-B 1. 936-937 for the later
legislation about it. Greek adéla is not a mistranslation, pace G. Schwarz, “ ‘Unkennt-
liche Griber'?” NTS 23 (1976-1977) 345-346; it is a deliberate change of ““Q” by Luke,
to avoid having to explain the whitewashing.

45. One of the lawyers. Luke uses again nomikoi instead of “Scribes.” See NOTE on
7:30. They are understood here as the legal specialists among the Pharisees.

said to him in reply. Lit. “having answered, he says.” Again, the ptc. apokritheis
with a vb. of saying is used (see p. 114), this time with the historic pres. legei. See p.
107.

Teacher. See NOTES on 3:12; 7:40.

You are also insulting us. Le. the best instructed among the Pharisees. He under-
stands Jesus’ words as critical of his professional group, which was responsible for the
details of Pharisaic piety.

46. burdens they can scarcely carry. 1.e. duties deduced by legal interpretation that
augment the obligations beyond the written law itself; e.g. the thirty-nine classes of
work that one could not do on the Sabbath lest the third commandment be violated.
See m. Sabb. 7:2. It was because of the lawyers that the Torah, which should have
been a source of joyful service to God, became a burden. Cf. Acts 15:10. Contrast the
invitation of the Matthean Jesus (11:30), which has no parallel in Luke, surprisingly
enough.

you will not lift a single finger to the burdens. Le. to be of help to people. Unstressed
kai autoi begins this cl. See p. 120. Pace W. Grundmann (Evangelium nach Lukas,
249), the text does not imply that the lawyers give easier interpretations of the Law for
themselves. Cf. Str-B 1. 913-914.

47. build the tombs of the prophets. 1.e. to honor and perpetuate the memory of them
~—s0 on the surface of things. Cf. J. Jeremias, Heiligengriber in Jesu Umwelt. In the
context, the nuance may also be present: “the heavy tombs they build are designed to
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ensure that they shall never return to trouble the living” (G. B. Caird, The Language
and Imagery of the Bible [Philadelphia: Westminster, 1980] 208).

whom your fathers murdered. Lit. “and your fathers murdered them.” See Acts
7:52. Pateres is used in the sense of “forebears,” as in Luke 1:55; 6:23,26.

48. you give testimony that you approve of the deeds of your fathers. Lit. “‘you are
witnesses and you approve.” Cf. Acts 8:1. Some mss. (P75, A, C, D, W, ©, and the
Koine text-tradition) read the vb. martyreite, “you testify”; but martyres este kai
syneudokeite (preferred here) is read in K, B, L, 700*, etc. By building the tombs,
association in the guilt of their forebears is manifested.

they murdered the prophets, and you build their tombs! The literary use of men . . .
de marks the balanced contrast here. See p. 108. Luke reads oikodomeite, whereas
Matt 23:31 has huioi este . . . “‘you are sons of those who murder the prophets.” M.
Black (AAGA3 12) has tried to explain this difference by an appeal to Aramaic, ‘twn
bnyn 'twn, which could be rendered either as “you are building” or “you are sons.” If
one judges just on the basis of these few words, it is possible; but the real question is
whether Luke has any parallel to Matt 23:31.

49. God’s wisdom has said. So Luke introduces the saying that follows; Matt 23:34
puts the saying directly on the lips of Jesus himself. It may sound like a quotation
from the OT or from an intertestamental Jewish writing. But its source has never been
found. In what sense is “wisdom of God” to be understood? Does it refer to God
himself or to Jesus? Other NT passages could be invoked in favor of Jesus as God’s
wisdom (1 Cor 1:24,30; 2:7; Col 2:3). Is Luke alluding to the implications of 7:35;
11:31? Later patristic commentators understood it clearly of Jesus. See Hippolytus,
Frg. in Prov (PG 10.628); Cyprian, Testim. 2.2 (CSEL 3. 64). H. Conzelmann (Theol-
ogy, 110 n. 1) is convinced that for Luke there is no identification of Jesus and Sophia;
here “Sophia is pre-existent, but not Jesus.”

I shall send to them prophets and emissaries. Or possibly “prophets and apostles”
(apostolous). Matt 23:34 has rather “prophets, wise men, and Scribes.” The meaning
*“apostles” may well be intended by Luke in this Stage III of the gospel tradition,
especially since he is aware that some of the Christian apostoloi had already been done
away with. See Acts 12:2-5; cf. p. 254. The words of this saying suggest indirectly that
Jesus himself is such a “prophet and emissary” (see NOTE on 4:24) and even a spokes-
man of God’s wisdom. For the killing of prophets and emissaries already sent, see
13:33,34 (and NOTEs there).

50. the blood of all the prophets which has been shed. Cf. Jer 7:25, “from the day
your fathers came out of the land of Egypt until today, I have persistently sent all my
servants the prophets to them. . . .” Cf. Rev 18:24.

since the foundation of the world. This phrase (apo katabolés kosmou, always anar-
throus, yet not found in the LXX) occurs elsewhere in the NT (Matt 13:35; 25:34;
John 17:24; Eph 1:4; Heb 4:3; 9:26; 1 Pet 1:20; Rev 13:8; 17:8), and ek katabolés is
found in Hellenistic Greek writers (Polybius, Hist. 1.36,8; 24.8,9; Diodorus Siculus,
Bibl. hist. 12.32,2).

required. An OT expression is used (see Gen 9:5; 42:22; 2 Sam 4:11; Ps 9:13; Ezek
3:18,20) to formulate the debt that will be demanded of ‘‘this generation” so that the
deaths of the prophets of old will be avenged.

of this generation. An echo of vv. 29,30,31; cf. 11:51, See V. Burch, “The Petitioning
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Blood of the Prophets (Luke xi.49-51),” ExpTim 30 (1918-1919) 329-330. A. Plum-
mer (The Gospel, 314) thinks that this is a reference to the destruction of Jerusalem.
Cf. 21:32. '

51. from the blood of Abel. Allusion is made to his murder by Cain in Gen 4:8-10.
Cf. I Enoch 22:7. Luke has omitted the adj. dikaiou, “innocent,” which Matt 23:35
has retained. Though Abel was not a prophet, the use of this saying by Luke fits his
general view of the OT in which most of it is regarded as some sort of prophecy.

to the blood of Zechariah. This is usually understood as a reference to Zechariah the
priest, the son of Jehoiada, who was stoned by the people whom he addressed as God’s
mouthpiece “in the court of the house of the Lord,” during the reign of King Joash (2
Chr 24:20-22). He was not usually regarded as a prophet—no more than Abel was.
Since a span of time is implied “from Abel to Zechariah,” it has often been suggested
that two figures are singled out, one from the first book of the Hebrew OT canon and
one from the last, both of whom were murdered. Hence the preference for this
Zechariah. But was the so-called Hebrew OT canon closed or formed at the time that
this saying of Jesus was fashioned (or recorded in “Q”)? What guarantee is there that
the order of books was the same then as it is today in the MT? Indeed, one might
argue from this reference that it was. But that really has to be established indepen-
dently of this reference in order to make certain the identity of Zechariah here. In-
deed, in codex L of the Hebrew OT, Chronicles stands at the head of the ‘“Writings™;
see O. Eissfeldt, The Old Testament: An Introduction (New York: Harper & Row,
1965) 443.

If this phrase, “to the blood of Zechariah,” stood in “Q,” then Matthew must have
added to it, “the son of Barachiah” (23:35). This addition would make of him a
prophet (see Zech 1:1); but nothing is known of the violent death of this prophet,
much less of its occurrence “between the altar and the sanctuary.” If, however, the
phrase stood in “Q” along with the addition which Matthew has, then Luke would
have excised the latter in the interest of less confusion—which seems more probable.
For the treatment of this Zechariah and the consideration of him as a prophet in later
rabbinic tradition, see Str-B 1. 940-942.

For later attempts to identify this Zechariah with the father of John the Baptist (see
Prot. Jas. 23-24; Origen Comm. in Matth. 25 [GCS 38.42-44]) or with Zechariah son
of Baris (see Josephus, J. W. 4.5,4 § 335-343), see T. W. Manson, Sayings, 104-105. Cf.
J. Chapman, *“Zacharias, Slain between the Temple and the Altar,” JTS 13 (1911-
1912) 398-410.

Yes, and I tell you. See NOTE on 7:28; cf. 12:5.

52. the key of knowledge. This is not an appositional gen., but a key which gives
access to knowledge. Whereas the Matthean form of this saying (23:13) speaks of the
Scribes and Pharisees locking up the “kingdom of heaven” (which may well have been
the “Q” form), Luke’s saying is devoid of any reference to the kingdom, although it is
often so interpreted. Because Luke’s form also speaks of people wanting to “enter,” it
seems that his form of the saying is alluding to Wisdom’s house (Prov 9:1). This would
mean wisdom in a broad sense, referring to God’s salvific plan. See p. 179.

53. When Jesus had gone out of there. 1.e. the house of the Pharisee entered in v.
37c. This is a rare reference to Jesus’ movement in this part of the travel account. See
p- 825. The implication is that he was followed out by others.
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For vv. 53-54 ms. D and some others read, “While he was saying these things to
them, the Pharisees and the lawyers began to react violently and to fight with him in
the presence of all the people about many things, seeking some pretext to catch him in
order that they might be able to accuse him.”

began to react violently against him. Lit. “began to have it in for him terribly.” Luke
uses here deinos enechein, which J. M. Creed (The Gospel, 169) considers an abbrevia-
tion for the classical Greek enechein cholon tini, “harbor a grudge against.” See He-
rodotus, Hist. 1.118; 6.119; 8.27; cf. MM 214. In any case, it is an expression of
extreme hostility toward Jesus.

check his utterances closely. Lit. “to question him closely.” The vb. apostomatizein.
really means “to mouth (something) from memory,” but it ill suits the verse; in earlier
instances it has been found to mean “to teach by dictation” (LSJ 1. 226) or “to make
repeated answers” (MM 70).

54. plotting to catch him in something he might say. Lit. “lying in wait to trap (him)
in something from his mouth.” See Acts 23:21. Some mss. (A, C, D, W, ©, ¥, and the
Koine text-tradition) add: “in order that they might accuse him.”
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77. THE LEAVEN OF THE PHARISEES
(12:1)

12 1Meanwhile thousands of people had gathered closely in a crowd
so that they were actually trampling on one another. At first Jesus
began to speak to his disciples: “Beware of the leaven of the Pharisees,
that is, their hypocrisy.”

COMMENT

Luke continues his travel account with further sayings of Jesus, addressed at
first to the disciples, even though a huge crowd is present. The first one is an
isolated comment on the leaven of the Pharisees (12:1), which serves as a
transition from the subject matter at the end of chap. 11. Topical arrange-
ment calls for its addition to the woes uttered against the Pharisees (11:42-44)
and their lawyers (11:46-52). What follows in the rest of chap. 12 has been
called a “parade example of Lucan redaction” (E. Klostermann, Lukas-
evangelium, 132).

The first saying is often ascribed to ““Q” (so G. Schneider, Evangelium nach
Lukas, 277; 1. H. Marshall, Luke, 510), but it is more likely derived by Luke
from “L” (so T. W. Manson, S. Schulz), even though a form of the saying is
preserved in Mark 8:15 (used also by Matt 16:6,12), since only five words
(apo tés zymeés ton Pharisaion, “from the leaven of the Pharisees”) are com-
mon to Mark and Luke. Both the Marcan and Lucan traditions undoubtedly
g0 back to some saying of Jesus himself about “the leaven of the Pharisees,”
but they are differently preserved. Only Luke has identified it with “hypoc-
risy”—strangely enough, since the Lucan Jesus elsewhere never calls the
Pharisees “hypocrites,” as does the Matthean. In Mark the leaven is not
identified; in Matt 16:12 it is rather said to be “the teaching” of the Pharisees
and Sadducees. Being a Greek term with no real equivalent in Hebrew or
Aramaic, “hypocrisy” is almost certainly an explanation added by the evan-
gelist to explain the leaven in Stage III of the gospel tradition.
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The introductory phrases of v. 1 are of Lucan composition (see HST 335; J.
Jeremias, Die Sprache, 211).

Form-critically considered, the saying belongs to the minatory class of
Jesus’ logia. Caution is expressed, but no threat of punishment.

Jesus warns his disciples about that characteristic of the lives of some of his
contemporaries that he finds objectionable, their hypocrisy. He compares it to
leaven, to that element in the making of bread, which is good in itself, but
which works only by corruption and affects the whole loaf. This latter is the
main point of his comparison. For the Lucan Jesus “hypocrisy” is a dis-
sembling attitude in one’s piety. This explains why Jesus could call some .
Pharisees “unmarked graves” (11:44); they do not come across on the surface
as that which they really are. It is not their “typical hybris,” pace W. Popke
(EWNT 2. 261), but their dissemblance in conduct. In any case, disciples are
not to let themselves be so contaminated; they should rather cultivate sincer-
ity and openness.

NoOTES

12 1. Meanwhile. Lit. “at which (things),” i.e. in the situation created by what
precedes, in the context of the plotting against him; on en hois, see Acts 24:18 (vari-
ant); 26:12. Cf. BAGD 585.

thousands of people had gathered closely in a crowd. Lit. “myriads (tens of thou-
sands) of the crowd having been brought together”; a gen. absol. (see p. 108 § 2)
describes by hyperbole the large number of listeners. The numerical note makes one
think of the numerical summaries which punctuate the narrative of Acts (2:41; 4:4;
5:14; 6:1,7; 9:31; 11:21,24; 12:24; 14:1). It is a Lucan device to stress Jesus’ popularity
with the crowds. See 11:29; cf. NOTE on 3:7. Thus Luke contrasts the reaction of
crowds to that of prominent Jews.

Instead of “‘crowds,” ms. P4 and a few others read “people.” Ms. D, however,
begins thus: “As many crowds were surrounding him so that they were choking each
other,” i.e. cutting off breath for each other.

At first. The position of the adv. proton may favor this sense (of Jesus first speaking
to the disciples); but it could also be taken with the following impv., as E. Klos-
termann (Lukasevangelium, 133) prefers, “above all, beware.”

began to speak. See 3:8; 4:21; 7:15,24,49; 11:29; 13:26; 14:18, etc.

to his disciples. Luke again uses pros + acc. See p. 116,

Beware of the leaven. Lit. “look to yourselves (or be on your guard) against . . .”
with prosechein. See p. 113. For this Lucan usage, cf. 17:3; 20:46; 21:34; Acts 5:35;
20:28. It is also a Septuagintism; see Gen 24:6; Exod 10:28; 34:12; Deut 4:9. Let not
this kind of leaven affect your lives.

“Leaven” (zpmé), though often called “yeast,” was actually old, sour dough which
had been stored away (see Luke 13:21) and subjected to fermenting juices until it was
to be used in new dough as a rising-agent (to make the new bread light); see C. L.
Mitton, “Leaven,” 339. The fermenting involved some corruption. Its all-pervasive
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effect was figuratively used in a good (see 1 Cor 5:6-8) as well as a bad sense (as here).
Plutarch (Quaest. rom. 109) recounts that in Roman religion the priest of Jupiter, the
Flamen dialis, was forbidden to touch zymé, because it comes from corruption and
corrupts, because it makes dough slack and feeble. Cf. Aulus Gellius, Noct. A4r.
10.15,19; H. Windisch, TDNT 2. 905; Ignatius, Magn. 10.

Pharisees. See NOTE on 5:17. In Mark 8:15 the leaven is that of “the Pharisees and
Herod,” and in Matt 16:6,12 of the ‘“Pharisees and Sadducees.”

hypocrisy. The abstract n. occurs only here in Luke. See NOTE on 6:42; cf. 12:56;
13:15. Hypokrisis occurs only once in the LXX: 2 Macc 6:25. Aquila and Theodotion,
however, use it in Isa 32:6 to translate Hebrew honep, “ungodliness.” Cf. U. Wilckens,
TDNT 8. 559-571. On the word order in some mss., see TCGNT 159.

For manifestations of Essene opposition to the Pharisees, their conduct, and inter-
pretation of the Law, see the deriding term ddr&sé hahdlagit, “seekers after smooth
things” in 1QH 2:15,32; 4Qplsac 23 ii 10; 4QpNah 3-4 ii 2,4; 34 iii 6-7; CD 1:18; or
doresé rémiyyah, “seekers of deceit,” in 1QH 2:34; cf. mlysy rmyh, 1QH 4:10. These
are probably figurative ways of referring to “false expositions” of the Torah. See
further R. Meyer, TDNT 9. 30. Thus the reaction of the Lucan Jesus recorded in this
verse may well fit into a larger Palestinian background.
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78. EXHORTATION TO FEARLESS CONFESSION
(12:2-9)

12 2“There is nothing so covered up that it will not be uncovered,
nothing so secret that it will not become known. 3 Accordingly, what
you have said in the dark will be heard in broad daylight; what you
have whispered behind closed doors will be proclaimed on the house-
tops.

4To you my friends I say, Do not fear those who kill the body and
afterward can do no more. 5 shall show you whom you should fear:
Fear him who after the killing has authority to hurl you into gehenna.
Yes, and I tell you, he is the one to fear. Do not five sparrows sell for
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two pennies? Yet not one of them is forgotten in God’s sight. 7 Indeed,
even the hairs on your head have all been numbered. You must not be
afraid; you are worth far more than many sparrows.

8 But this I say to you, If anyone acknowledges me before men, the
Son of Man will acknowledge him before God’s angels. ® And every-
one who disowns me in the sight of men will be disowned in the sight
of God’s angels.”

COMMENT

Further sayings of Jesus are now recorded (12:2-9). These words of encour-
agement or warning stem from diverse contexts in the ministry of Jesus and
scarcely represent a unit derived from it; they are hardly an ideal unit even in
their present contexts. Some commentators consider vv. 2-3 as the real end of
Jesus’ harangue against the Pharisees, following on 11:52 (so G. Friedrich,
TDNT 3. 705; T. W. Manson, Sayings, 105). But Luke has created the con-
text, as will appear below (see D. Lithrmann, Redaktion, 49 n. 2).

Luke has derived these sayings from “Q” (see p. 78); the parallels are found
similarly ordered in Matt 10:26-33, where they form part of the mission-
charge addressed to the “twelve disciples.” Here Luke has given them a
different setting. The first saying (12:2) is a doublet of 8:17, which has been
derived from Mark 4:22 (see p. 717—also for the forms of the saying in Gos.
of Thom. § 5b,6d). Matthew has added to it an introductory caution (10:26a),
relating the sayings to his context. The second saying (12:3) is preserved in a
more primitive form (with the fut. pass. vbs.) in Luke than in Matthew; but
Luke has added “behind closed doors,” which disturbs the parallelism be-
tween ears and housetops and which is absent in Matt 10:27. Though vv. 2-3
were related in “Q,” they were not so originally, pace J. Schmid, Evangelium
nach Lukas, 215. (See J. Ernst, Evangelium nach Lukas, 393.) In 12:4a Luke
has added an introductory phrase, as he has also in v. 5a,c (in the last in-
stance with nai, legd hymin [cf. 7:26; 11:51]). The rest of these verses is
preserved in more original form in Matthew. It is, however, difficult to say
whether Matt 10:29 (“two sparrows for a penny”) or Luke 12:6a (“five spar-
rows sell for two pennies”) is more original; possibly the Lucan form is
influenced by 9:13. In any case, the sense is not affected. Luke’s fondness for
the prep. endpion, “before, in the sight of” (see pp. 110, 114), and for the
periphrastic vb. “to be” + ptc. (see p. 122) reveals his redactional hand in v.
6b. By contrast, 12:7 is more primitive than Matthew’s form (10:30). One
may wonder whether Luke 21:18 is a doublet of v. 7 (see p. 81). In 12:8 Luke
has substituted the title, “Son of Man,” for the more original “I” of Matt
10:32 (see p. 210). In both vv. 8-9 “God’s angels” is probably more primitive
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(despite its introductory endpion) than Matthew’s reference to “the Father”
in 10:32-33 (cf. Matt 10:29); similarly for the fut. pass. vbs. (cf. 12:2-3). Verse
9 is also a doublet of 9:26, which has been derived from Mark 8:38; there both
forms of the saying have “the Son of Man,” which has influenced the Lucan
redaction of v. 8 (see p. 784; and NOTE on 9:26).

Verses 2-3 preserve wisdom-sayings of Jesus (see HST 83), marked by a
characteristic parallelism; that they were nothing more than *“secular meshal-
lim”” made into “dominical sayings,” i.e. a warning against entrusting secrets
(ibid. 102) may be too negative a judgment about them. In the Lucan context,
these wisdom-sayings assume a minatory character too. Verses 4-5 are to be
classed as prophetic minatory sayings, whereas vv. 6-7 are hortatory. Verses
8-9 are also minatory (ibid. 112), both promising salvation and threatening
damnation.

The meaning of Jesus’ proverb-like words in vv. 2-3 can be summed up
thus: “Truth will out” (FGT 111). More specifically, they denote that the real
core of a person cannot be covered up or kept hidden forever; a time comes
when it is ruthlessly exposed. Even the secret utterances of a person will be
heard. In 8:17 the doublet saying had to do with a manifestation of the word
of God (see p. 718)—the bold proclamation of what the disciples had heard in
private (as it is also in Matt 10:26-27). But here it refers much more to a
person’s inner makeup. What is said or done in secret is not hidden from
God, and in the end all will come to light. These words might seem like a
commentary on 11:44, the warning to the Pharisees as ‘“unmarked graves.”
But in the Lucan context, they serve much more as a commentary on “hypoc-
risy” (12:1); it too will be exposed for what it is (see J. Schmid, Evangelium
nach Lukas, 215).

In vv. 4-7 Jesus counsels his disciples, now addressed as “friends,” to fear-
less conduct and confession in the face of persecution. Encouragement and
warning are combined again. Fearlessness is recommended in persecution,
and even in martyrdom. Loss of the life known to “the body”” may cause fear;
but it is nothing compared with that which one should have for him who has
authority to hurl one into gehenna, i.e. God himself. Disciples are not to fear
loss of physical life at the hands of other human beings; they should rather
fear the consequences of apostasy. The death of the loyal martyr is rewarded
by God, who recognizes what the person stood for. In its kernel (apart from
Lucan redaction) it is to be regarded as an authentic saying of Jesus. It also
contains an aspect of Lucan individual eschatology (see J. Dupont, “L’Aprés-
mort”).

Verses 6-7 seck to combine with the foregoing encouragement a reflection
about God’s care of Jesus’ disciples. Real fear is pitted against sham fear.
They are not spared from persecution or martyrdom, but in these circum-
stances the disciples are not to fear at all. The reason given makes use of an
argument @ minori ad maius: If God in his care forgets not even sparrows,
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five of which can be bought as food in the marketplace for two pennies, and if
he in his knowledge has even numbered the hairs of a person’s head, how
much more care and concern will he in his wisdom manifest for the disciples
and friends of Jesus? If God’s unrestricted providence extends to such minu-
tiae, will it not be concerned also with the disciples of the heaven-sent mouth-
piece of God? The sayings stress how little reason there is to be afraid of other
human beings in the setting of persecution and martyrdom. For the disciples’
names already stand written in heaven (10:20).

Verses 8-9 add a double Son-of-Man saying, stressing that the loyal ac-
knowledgment of Jesus before the rest of humanity is required of his follow-
ers. The one who acknowledges his allegiance to Jesus, not only as the Son of
Man but as all that he is (Messiah, bearer of the Spirit, etc.), is promised an
eschatological reward in the acknowledgment that Jesus as the Son of Man
will exercise at the judgment in the heavenly court (see Luke 9:26, which
specifies the moment; cf. 22:69; Acts 17:31). For those disciples who disown
him, however, he will be there to react in kind. Promise and warning are
again combined. The present is thus given an eschatological dimension.

The kernel of the saying must be regarded as authentic, pace P. Vielhauer,
E. Kisemann, D. Lithrmann, et al. (See K. Berger, “Zu den sogenannten
Sitzen heiligen Rechtes,” NT'S 17 [1970-1971] 10-40; C. Colpe, TDNT 8.400-
477, esp. 438; J. M. McDermott, “Luke, xii, 8-9: Stone of Scandal,” 532-533.)
There is little reason to regard it as an early Christian formulation, a sentence
of holy law (to use Kédsemann’s terminology [New Testament Questions, 77)).
This is maintained, even though we regard “Son of Man” as a secondary
Lucan addition.

This passage in particular has played a large role in the discussion of
whether Jesus ever referred to someone other than himself as an expected
apocalyptic figure. The question dates back to R. Bultmann, Theology, 1. 29.
(See further F. Hahn, A. J. B. Higgins, H. E. Todt, I. H. Marshall, J. M.
McDermott, G. Haufe, et al.) It is too vast a problem to be discussed here,
but I am reluctant to admit the distinction in Stage I of the gospel tradition
(see pp. 208-211).

NoOTES

12 2. will not be uncovered. Probably intended as a theological pass. (see NOTE on
5:20), as with the other pass. vbs. in these verses.

3. Accordingly. Or possibly “because”; anth’ hon, lit. “in return for which.” See
1:20; 19:44; Acts 12:23; cf. Jdt 9:3; BDF § 208.1. This phrase is not found in Matt
10:27. The expression occurs frequently in the LXX. See Jer 5:14,19; 7:13; 16:11,
especially with retributive force. -

in the dark. A figure for secrecy, found in Sophocles, Antig. 692.
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whispered. Lit. “said to the ear.” This stands in parallelism to “in the dark.”

behind closed doors. Lit. “in the inner/hidden rooms,” to which outsiders have no
ready access. This phrase is absent in Matt 10:27. Cf. Judg 16:9; 1 Kgs 22:25.

4, To you my friends. This is the only place in the Synoptic tradition where Jesus so
addresses his disciples. Cf. John 15:13-15.

Do not fear. The Lucan text has the aor. pass. here and three times in v. 5, whereas
Matt 10:28,31 has the pres. Contrast Luke 12:7, where the pres. also occurs. This
seems to indicate that the pres. was the more original form in “Q.”

those who kill the body. 1.e. put an end to physical human life. Matt 10:28b adds,
“but cannot kill the soul,” which Luke has apparently omitted as unclear. Cf. 4 Macc
13:14-15.

afterward. Luke has added his favorite meta tauta. See NOTE on 10:1.

can do no more. Here the classical Greek use of echein (lit. “have”) occurs with an
infin. in the sense of *“to be able.” See NOTE on 7:40; cf. 14:14; Acts 4:14; 23:17-15;
25:26.

5. I shall show you. A Lucan redactional addition. See 6:47.

Fear him who . . . has authority to hurl you . . . Matt 10:28 reads, “but fear
rather him who can destroy both soul and body in gehenna.” This does not refer to the
Son of Man in judgment, or to the devil or Satan (as K. Stendahi and G. W. H. Lampe
would have it, PCB, 783, 834), or to the power of evil, Apollyon (Rev 9:11—W. D.
Niven), but to God (so O. Bocher, EWNT 1. 575; 1. H. Marshall, Luke, 513; J. M.
Creed, The Gospel, 171, et al.). Reference is made to what the Book of Revelation calls
“the second death” (2:11; 20:6,14; 21:8). In the NT one is otherwise counseled to resist
Satan, not fear him (Jas 4:7; 1 Pet 5:9). The fear of God, however, is not beneath a
follower of Jesus (cf. Acts 9:31); nor is it merely an element of Lucan bourgeois piety
(cf. Rom 11:20; 2 Cor 7:1; Phil 2:12; 1 Pet 1:17; 2:17). One meets here the typical
protological way of thinking, found elsewhere in the NT, when an action such as the
hurling of people into gehenna is ascribed to God. Modern systematic theology would
explain the presence of persons in gehenna in other ways. It is Luke’s way of repeating
an OT teaching: “Fear of the Lord is the beginning of knowledge” (Prov 1:7).

after the killing. L.e. by human beings.

gehenna. Luke retains Jewish Greek vocabulary. See p. 113. It could also be trans-
lated “hell,” as long as one does not overload that word with all the connotations of
later theology. The Greek name geenna, retained from *“Q,” is not found in the LXX
or in the writings of Philo or Josephus. It is a form derived from Hebrew gé(”)
Hinnom, ‘“valley of (the son[s] of) Hinnom,” which is diversely translated in the
LXX: pharanx Onom (Josh 15:8b); napé Onnam (Josh 18:16a); Gaibenenom (Jer 7:32;
2 Kgs 23:10); or Gaienna (Josh 18:16b [in ms. B, copied by Christian scribes and
possibly influenced by the NT spelling]). It refers to the valley or Wadi er-Rababi,
which runs first north-south west of Jerusalem, then east-west south of it, to empty
into the Kidron Valley. In earlier OT times there was in it a high place called Topheth,
where sons and daughters of Judah were offered in burnt-sacrifice to Baal-Molech. See
Jer 7:32; 19:4-6; 32:34-35; 2 Kgs 16:3; 21:6; 23:10; cf. 2 Chr 28:3; 33:6. In later times it
was the area for continually burning potters’ kilns and rubbish dumps. Cf. Jer 18:1-4;
19:2,10-13; Neh 2:13. Because fire had been earlier associated with Sheol (Deut 32:22)
and was regarded as a punitive element (Isa 32:10), in the last pre-Christian centuries
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there emerged in Judaism a belief in a lake or abyss of fire wherein wicked, unrigh-
teous, and apostate Jews would be punished in the afterlife. Traces of this belief can be
found in Jdt 16:17; I Enoch 10:13; 18:11-16; 27:1-3; 90:26; Jub. 9:15; 2 Esdr. 7:36; and
possibly in 1QH 3:29-36. Cf. Rev 9:1-2,11; 19:20; 20:1-3,10,14-15; 21:8; now Satan, the
wicked, the beasts of the land and the sea, and death itself are thrown into it. The
name “gehenna,” however, appears in 2 Esdr 2:29; 7:36 (often dated ca. A.D. 100; but
this writing is extant only in later Latin, Syriac, Coptic, and Ethiopic versions, i.e.
Christian translations possibly dependent on the NT itself). In the time of Jesus
gehenna had become the place for torment of all sinners after judgment, or at least
after death (J. Dupont, “L’Aprés-mort,” 12). Whether it is associated with what some
call the “intermediate state” (e.g. J. M. Creed, The Gospel, 171) cannot be ascertained.
For later Jewish developments in rabbinic literature, see Str-B 4/2. 1022-1118. For
further bibliography, see NIDNTT 2. 210.

6. five sparrows . . . for two pennies? The sparrows, though a threat to crops, were
regarded as good to eat, well worth their cheap price, and sought after as food by the
poor. See MM 594; LAE, 272-275. See O. Bauernfeind, TDNT 7. 732; cf. Str-B 1. 583
for similar comparisons using sparrows.

pennies. The Greek assarion, which is a Latin loanword, was used in “Q."” Assarius,
the Roman “as,” was a copper coin = one sixteenth of a denarius. See NOTE on 7:41.

is forgotten in God’s sight. Rather they are present to God’s mind. See Isa 49:15 for
a similar comparison; cf. Acts 10:31. Cf. Matt 10:29.

7. the hairs on your head have all been numbered, 1.e. by divine knowledge; none of
them will be lost without God’s foresight—a curious hyperbole for a common afflic-
tion of humanity, baldness. See Luke 21:18; Acts 27:34, and the OT way of putting it
(1 Sam 14:45; 2 Sam 14:11; 1 Kgs 1:52).

you are worth far more than many sparrows. Lit. “you are superior to many spar-
rows.” The difference is not quantitative, but qualitative.

8. men ... Sonof Man . . . angels. There is an obvious play on the words here,
necessitating the use of “men” for anthropon. On “Son of Man,” see NOTE on 5:24; cf.
pp. 208-211.

acknowledges me. Luke preserves the vb. homologésé with the prep. en from “Q.”
This is usually considered a Semitic construction, equaling Hebrew hédah l2-, which is
not found in the LXX. See O. Michel, TDNT 5. 208 n. 27; BDF § 220.2. It is scarcely
derived from the Syriac, pace A. Plummer, The Gospel, 320; it is just the other way
round.

God’s angels. 1.e. the members of the heavenly court at the final judgment. See 2:13;
15:10; Acts 10:3; John 1:51; Gal 4:14; Heb 1:6 (dependent on the LXX of Ps 97:62).
The frequency of these references elsewhere argues for the antiquity of the phrase in
“Q,” which Matthew rather has changed. However, G. Dalman (Words of Jesus, 197)
thinks that Luke has used “angels of God” in order “to avoid the expression ‘in the
presence of God.”” But Luke does not avoid this expression elsewhere (either with
emprosthen [Acts 10:4] or with endpion [Luke 1:19; 12:6; 16:15]).

9. disowns. Lit. “denies.” See NOTE on 9:23. As with “acknowledges” (v. 8), this vb.
does not necessarily demand a judicial context or court-setting, even though the Son
of Man’s reaction to it might be so understood. It would refer to any mode of the
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disciple’s acknowledgment or disowning. Cf. Luke 22:34,57,61; Acts 3:12-15; 7:35;
also H. Riesenfeld, “The Meaning of the Verb arneisthai,” ConNT 11 (1947) 207-219,
esp. 215. ‘

BIBLIOGRAPHY (12:2-9)

Bornkamm, G. “Das Wort Jesu vom Bekennen,” Monatsschrift fiir Pastoraltheologie
34 (1938) 108-118; reprinted, Geschichte und Glaube: Erster Teil: Gesammelte
Aufsdtze Band III (Munich: Kaiser, 1968) 25-36.

Catchpole, D. R. “The Angelic Son of Man in Luke 12:8,” NovT 24 (1982) 255-265.

Dupont, J. “L’Aprés-mort dans ’oeuvre de Luc,” RTL 3 (1972) 3-21.

Hahn, F. Titles, 28-34.

Haufe, G. “Das Menschensohn-Problem in der gegenwirtigen wissenschaftlichen Dis-
kussion,” EvT 26 (1966) 130-141.

Higgins, A. J. B. “ ‘Menschensohn’ oder ‘ich’ in Q: Lk 12,8-9/Mt 10,32-337" Jesus
und der Menschensohn (eds. R. Pesch and R. Schnackenburg) 117-123.

Kiimmel, W. G. “Das Verhalten Jesus gegeniiber und das Verhalten des Menschen-
sohns: Markus 8,38 par und Lukas 12,3f par Matthédus 10,32f,” Jesus und der
Menschensohn (eds. R. Pesch and R. Schnackenburg) 210-224.

Lindars, B. “Jesus as Advocate: A Contribution to the Christology Debate,” BJRL 62
(1980) 476-497.

McDermott, J. M. “Luke, xii, 8-9: Stone of Scandal,” RB 84 (1977) 523-537.

~——— “Lug, xii, 8-9: Pierre angulaire,” RB 85 (1978) 381-401.

Marshall, I. H. “Uncomfortable Words, VI: ‘Fear Him Who Can Destroy both Soul
and Body in Hell’ (Mt 10:28 R.S.V.),” ExpTim 81 (1969-1970) 276-280.

Niven, W. D. “Luke xii.4,” ExpTim 26 (1914-1915) 44-45.

Pesch, R. “Jésus, homme libre,” Concilium 93 (1974) 47-58.

“Uber die Autoritit Jesu: Eine Riickfrage anhand des Bekenner- und
Verleugnerspruchs Lk 12,8f par.,” Die Kirche des Anfangs (eds. R. Schnacken-
burg et al.) 25-55.

Todt, H. E. The Son of Man, 55-60, 339-347.




962 LUKE X-XXIV § IVA

79. THE HOLY SPIRIT
(12:10-12)

12 10«“As for anyone who will speak out against the Son of Man, he
will be forgiven; but anyone who reviles the holy Spirit will not be
forgiven. !! When they hale you into synagogues and before magis-
trates and authorities, do not worry about the defense you will make
or what you will say. !2 For the holy Spirit will teach you at that very
moment what you must say.”

COMMENT

Catchword bonding results in the addition of another Son-of-Man saying to
those in vv. 8-9 at this point in the travel account. Luke introduces sayings of
Jesus which move from the Son of Man to the holy Spirit (12:10-12). Whereas
the saying in v. 8 spoke of Jesus as the Son of Man in glory or judgment, this
verse now speaks of him in his mortal condition. There is a certain parallel-
ism between v. 10a and v. 8, and between v. 10b and v. 9 (see E. Lovestam,
Spiritus blasphemia, 70). But the collocation of these sayings is certainly
Lucan; they were not so joined in *“Q”; the different position of them in
Matthew reveals this. The collocation is probably owing not only to the
catchword bonding, but also to the common topic of a position which one
assumes with regard to Jesus.

The saying in v. 10 has its counterpart in Matt 12:32, where that evangelist
has added this “Q” saying to the form of the blasphemy-saying which he has
derived from Mark 3:28 (in place of 3:29), thus making it part of the Beel-
zebul controversy (the context which he has inherited from “Mk’’). Common
to the “Q” saying in both Luke and Matthew is the mention of “the Son of
Man,” whereas the saying in Mark 3:28 speaks of “sins and blasphemies”
which will be forgiven *“the sons of men”; and this becomes in Matthew
merely “men” (tois anthrgpois). It is not easy to say whether the “MKk” or
“Q” form of the saying is the more original (see E. Lovestam, Spiritus
blasphemia, 71-73). But some form of it is almost certainly to be attributed to
Jesus himself in Stage I (so O. Hofius, EWNT 1. 532.)

Luke is responsible for the introductory pas hos, “As for anyone,” and for
the abbreviation of the saying, i.e. his elimination of the reference to the
Jewish ages, “cither in this world or in the next” (in his concern for his
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predominantly Gentile readers). Luke is also influenced in his redaction by
the form of the saying preserved in Mark 3:28-29, which makes use of the vb.
blaspheémein, “revile, blaspheme.” In the Marcan context it is part of the
Beelzebul controversy and was omitted by Luke as he resumed his own narra-
tive in 8:4 after his Little Interpolation (see pp. 67, 699). Yet another form of
this saying is found in Gos. of Thom. § 44: “Whoever reviles the Father will
be forgiven, and whoever reviles the Son will be forgiven; but whoever reviles
the holy Spirit will not be forgiven, either on earth or in heaven.” This form is
clearly of later vintage, being dependent on the emerging belief in the Trinity
and transforming the Jewish expression “this world and the world to come”
to a form dependent on Matt 28:18 (cf. Luke 12:56; Col 1:20). The Lucan
form of this saying further lacks the explanation of the “unforgivable sin,”
which is found in Mark 3:29, also omitted by Matthew in favor of the added
“Q” saying.

The second saying (vv. 11-12) about the support of Christian disciples to be
expected from the holy Spirit has its counterpart in Matt 10:19-20, where it
forms an earlier part of his mission-charge to the “twelve disciples.” Luke has
redacted the “Q” saying by introducing reference to synagogues, magistrates,
and authorities; this is absent from Matthew. This redactional modification
specifies that the persecution referred to in vv. 4-7,8-9 will come from either
Jewish or Gentile sources (see Luke 21:12). On the other hand, “the holy
Spirit” is probably the more original expression of “Q,” which Matt 10:20 has
made into “the Spirit of your Father,” adapting the saying to references to the
Father in 10:29,32,33. “Holy Spirit” is also found in another form of this
saying preserved in Mark 13:11, from which Luke will derive his doublet in
21:14-15 (see p. 81). There the Spirit has been eliminated by Luke, and Jesus
himself becomes the support of the disciples who will have to speak in defense
of themselves and their ministry.

The logion of v. 10 has been classed by R. Bultmann (HST 130-131) among
legal sayings of Jesus, i.e. those concerned with “the law of Jewish piety.” He
considers the “Mk” form to be more original, but recognizes that others (e.g.
A. Fridrichsen, “Le péché”) consider “Q” to be more original. But because of
the collocation which Luke has made of this saying (v. 10) in the context of
exhortation of disciples in apostolic activity, it adds a hortatory connotation
about their fearless testimony in the face of persecution. It is more than a
mere legal saying. Verses 11-12 are, moreover, consolatory, not minatory;
they come out of a context that is not parenesis, but paraclesis (see J. Schmid,
Evangelium nach Lukas, 217; G. Schneider, Lvangelium nach Lukas, 260).

The sense of v. 10 is not easy to determine. At first, v. 10a seems to
contradict v. 9. This impression undoubtedly comes from the original isolated
character of the sayings, which are now joined in this Lucan context. Indeed,
E. Klostermann (Lukasevangelium, 134) even thinks that v. 10 would have
better followed vv. 11-12. Whereas vv. 8-9 were clearly addressed to disciples
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(Christian followers of Jesus), the “anyone” of v. 10 seems to include at least
a larger audience, if not a different one. Moreover, the contrast of the speak-
ing against the Son of Man and the holy Spirit compares a lesser figure with a
greater. What is said or done against Jesus as the Son of Man has reference to
his ministry (see p. 210); he is rejected in his mortal condition by people. (In
the Marcan context it takes the form of ascribing his driving out of demons to
Beelzebul; that is the blasphemy [3:22]; similarly in the Matthean context
[12:32; cf. 12:27-29].) No matter how one explains the blasphemy against the
Son of Man, the real problem is the nature of the unforgivable sin against the
holy Spirit. .

What is the unforgivable sin? Various explanations have been given of it.
(a) It is explained in Mark 3:29-30 as the accusation that Jesus himself “has
an unclean spirit”—he drives out demons, not because he is influenced by the
holy Spirit, but because he has an unclean spirit; and so it is “‘an everlasting
sin.” (This explanation is dropped in Matt 12:32, pace E. E. Ellis [Gospel of
Luke, 176), where that evangelist uses the “Q” saying instead.) (b) Patristic
interpreters understood the speaking against the Son of Man as forgivable
because it came from non-believers, whereas the blaspheming against the holy
Spirit was the unforgivable apostasy of Christian disciples (see Theognostus
of Alexandria, Hypotyposes 3 [PG 10. 240-241]; Origen, Comm. in Ioan. 2.10
[GCS 4. 65]). (c) A slightly different form of the preceding explanation ex-
plains the sin against the Son of Man as the rejection of him by his contempo-
raries in Palestine during his ministry, who will be given the opportunity after
his resurrection, the outpouring of the Spirit, and the preaching of disciples to
“repent and be baptized . . . in the name of Jesus Christ” (Acts 2:38), but
who will then commit the unforgivable sin, if they still refuse. (See Acts
13:45; 18:6; 26:11; J. Ernst, Evangelium nach Lukas, 395; R. J. Karris, Invita-
tion to Luke, 153; O. Hofius, EWNT 1. 532.) (d) Another explanation relates
v. 10 closely to vv. 11-12 and understands it as the non-acceptance of the
testimony which the holy Spirit will put into the mouths of the disciples (see
J. M. Creed, The Gospel, 172; E. Klostermann, Evangelium nach Lukas, 134).
(e) The unforgivable sin is not to be understood merely as the rejection of
Christian preaching or the gospel, but the persistence in consummate and
obdurate opposition to the influence of the Spirit which animates that preach-
ing; it involves a mentality which obstinately sets the mind against the Spirit
of God, and as long as that obstinate mindset perdures, God’s forgiveness
cannot be accorded to such a person. It is the extreme, unaltered form of
opposition to God himself. So, with varying nuances, A. Plummer, The Gos-
pel, 321; T. W. Manson, Sayings, 110; E. Lévestam, Spiritus blasphemia, 51-
57. This last explanation is to be preferred.

In a Gospel such as this, with so much emphasis on the forgiveness of sins
(see pp. 223-224), it is strange that the evangelist would have incorporated
this saying of Jesus. But Luke has his reasons for it, as later passages in his
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writings will make clear: the denial of Peter (22:34,57,61); Acts 3:12-15;
7:35,51-52. One must also recall Heb 6:4-6; 1 John 5:16. Moreover, it is
important not to read into the gospel tradition about this saying the obvious
queries of later Christians: Well, could they not repent and seek forgiveness?
That is to miss the point of the saying, the implication of which is that the
person is obstinate in the blasphemy, i.e. obstinate in opposition to God
himself (O. E. Evans).

Finally, in vv. 11-12, where the catchword bonding (“‘the holy Spirit’) has
related the second saying to the preceding, Jesus promises the Spirit as sup-
port for persecuted disciples haled before worldly authorities, either Jewish or
Gentile, in their missionary activity. Jesus is not yet empowered to give the
Spirit in his ministry (see H. Conzelmann, Theology, 179), but he promises
that the Spirit of God, which has been depicted thus far in the Lucan story as
the source of Jesus’ own power (3:22; 4:1,14,18; 10:21), will also be the source
of strength and eloquence in the disciples when they are called upon to defend
themselves and their mission. He who is the bearer of the Spirit (11:13; cf.
Acts 2:33) will give it in a specific sense. In Acts 4:8 Peter will explicitly be
“filled with the holy Spirit,” as he replies to “rulers, elders, and Scribes”
gathered in Jerusalem with “Annas, Caiaphas, John, and Alexander” (chief
priests). Cf. also 4:25-31; 5:29-32; 6:9-10; 7:51-56. Human helplessness and
inarticulateness will give way to the strength and eloquence that comes from
God’s Spirit.

The complex of v. 10 and vv. 11-12 makes clear how great a calling and
responsibility the Christian disciple-missionary has—to carry forth as witness
Jesus’ own word and to cope with such opposition that may even involve
resistance to the holy Spirit. See W. Grundmann, Evangelium nach Lukas,
255.

NoOTES

12 10. anyone. Luke writes pas hos, lit. “‘everyone who,” combining his favorite “all”
(see NOTES on 3:16; 4:15) with the rel. pron. See further 2:20; 3:19; 12:8,48; 19:37;
24:25; Acts 2:21; 13:39; 26:2.

will speak out against the Son of Man. Lit. “will utter a word against™ (erei logon
eis), whereas Matt 12:32 uses eipé logon kata + gen. (which has the same meaning).
For the OT background of this latter expression, see B. Lovestam, Spiritus blasphemia,
21. For such opposition to Jesus as the earthly Son of Man, see Luke 22:65; 23:39. On
“Son of Man,” see NOTE on 5:24; cf. pp. 208-211. The title was already in “Q,” but
was it part of the original saying? V. Taylor (FGT 112) may be right in querying it.

he will be forgiven. Lit. “it will be forgiven him,” i.e. by God (the theological pass. is
used; see NOTE on 5:20). The fut. pass. of the vb. aphethésetai autd may represent
Aramaic $bg L See 11QtgJob 38:2-3 (MPAT 5:38.2-3). But the pass. of aphienai is used
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with the dat. in the LXX to translate other (Hebrew) vbs., kpr or slh. See Isa 22:14;
33:24. On the forgiveness of sins in Lucan writings, see pp. 223-224.

who reviles the holy Spirit. Lit. “to the one blaspheming against the holy Spirit.”
Luke uses the prep. eis with blasphémein, as does Mark 3:29. These are the only places
in the NT where this construction occurs; cf. Dan 3:96 (LXX); Bel 8 (Theodotion);
elsewhere the vb. governs the acc. as dir. obj. Luke is thus influenced here by the
Marcan passage which he has omitted earlier. See COMMENT. “Reviling” or
“blaspheming” the holy Spirit is not limited to the use of injurious language, but
includes other activity in opposition. The “holy Spirit” is being used somewhat like
“the finger of God” in 11:20, as a way of expressing God’s salvific intervention in
human activity; if this is rejected or abused, so is God himself. For the OT background
of the saying, involving successors of Moses who share in his participation in God’s
Spirit, which is eventually grieved by the Israelites in the desert, see Num 11:17; 27:18;
Deut 34:9; Isa 63:7-14; Ps 106:32-33. On “blasphemy,” see Lev 24:11-23; Num 15:30-
31. Cf. E. Lovestam, Spiritus blasphemia, 35-43.

the holy Spirit. See NOTE on 1:15; cf. pp. 227-231.

will not be forgiven. Lit. “it will not be forgiven,” i.e. by God, as above. Salvation in
the form of forgiveness of sins will never be available for such blasphemers.

11. into synagogues. See NOTE on 4:15; cf. 21:12; Acts 22:19; 26:11; 2 Cor 11:24
(alluding to Deut 25:2-3; see also m. Mak. 3:10). Cf. Str-B 3. 527-530.

before magistrates and authorities. Undoubtedly Gentile authorities are meant in
contrast to those in synagogues (see 21:12, “kings and prefects™), although archai kai
exousiai could also be Jewish. See Titus 3:1. For a different sense of this phrase,
referring to angels, see Col 1:16; 2:15; Eph 3:10. The latter, however, is scarcely
intended here.

do not worry about the defense you will make. Lit. “‘do not be anxious (about) how
or what you will say in defense,” a difficult Greek phrase in this context, in which
“what” again follows closely. Ms. D, ancient versions, and patristic citations write
simply “how” (pds), eliminating the first ¢/, probably because one follows in the next
phrase. But pos ¢ ¢ is also found in Matt 10:19. Cf. TCGNT 159-160.

12. will teach you. The vb. didaskein, “teach,” is used of the Spirit only here in the
Lucan writings. Cf. John 14:26; 1 Cor 2:13.

at that very moment. A Lucan Septuagintism. See pp. 117-118. For a curious paral-
lel to this instruction, see Philo’s paraphrase of the comments of the angel who ap-
pears to Balaam in Num 22:32-35 (De vita Mos. 1.49 § 274): “Pursue your journey.
Your hurrying will avail you not. I shall prompt the words you need without your
mind’s consent, and direct the organs of your speech as justice and convenience may
require. I shall guide the reins of your speech, and, though you understand it not, use
your tongue for each prophetic utterance.”
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80. WARNING AGAINST GREED
(12:13-15)

12 13Then someone in the crowd said to him, “Teacher, tell my
brother to share the family inheritance with me.” 4 But Jesus said to
him, “Sir, who set me over you as judge or arbiter?”” 15 Then he said to
the people, “Take carel Be on guard against every form of greed,
because one’s life does not depend upon one’s belongings, even when
they are more than sufficient.”
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COMMENT

The sayings of Jesus addressed to his disciples in the presence of a great
crowd (12:1-12,22-34) are interrupted by a request from an individual in the
crowd who asks Jesus to intervene in a dispute between him and his brother
over inheritance (12:13-15). This, in turn, provides a setting for the coming
parable of the rich fool (vv. 16-21). The topic thus moves from sayings about
allegiance to himself to attitudes about worldly possessions (12:13-34). Earlier
a warning about hypocrisy led to sayings on fearless confession, etc.; now a
refusal to be concerned about material inheritance leads to a warning about
greed and the folly of the rich.

This passage and the following parable are derived by Luke from “L,”
being found only in this Gospel (see p. 83). This is at least true of vv. 13-14;
Lucan composition may be responsible for v. 15, as R. Bultmann (HST 193,
335) thinks. The introductory cl. makes use of a favorite Lucan expression
(eipen de pros autous), and the sentiment is otherwise quite characteristic of
the Lucan Jesus’ attitude toward wealth, despite the strange wording (not
without textual difficulties). This makes it unlikely that vv. 13-21 were origi-
nally a unit, pace T. W. Manson, Sayings, 270. Moreover, despite the claims
of 1. H. Marshall, H. Schiirmann, J. Ernst, there is simply no “‘evidence” that
these verses ever stood in “Q.” That Matthew has omitted them, or that he
has echoed them in 6:19-20,25 is simply farfetched. Cf. J. Schmid, Evange-
lium nach Lukas, 218.

Form-critically considered, vv. 13-14 are a pronouncement-story; the pro-
nouncement in v. 14 is occasioned by the request of a friendly bystander. It
has been called a “scholastic dialogue” by R. Bultmann (HST 54-55), who
doubts that it can be traced back to Jesus himself. But there is no reason to
ascribe such an attitude to the early Christian community, even despite 1 Cor
6:4-8. To the pronouncement has been added, however, a minatory saying
about greed (v. 15). Though some commentators (e.g. FGT 23-24) would
regard vv. 14-15 as the pronouncement, I prefer to consider v. 15 as an
appended saying, which may reflect an early Christian attitude, rather than
an authentic logion of Jesus.

A form of vv. 13-14 is found in Gos. of Thom. § 72: “[A man said to him),
‘Tell my brothers that they should divide my father’s possessions with me.’
He said to him, ‘Sir, who made me a divider? He turned to his disciples (and)
said to them, ‘Am I a divider? ” This (secondary) form of the saying has
nothing corresponding to v. 15 and is another reason for not regarding vv. 13-
15 as an original unit. Cf. J.-E. Ménard, L’Evangile selon Thomas, 173.

The saying uttered by Jesus.in response to the request makes clear that he
has not come to settle such legal questions as were otherwise submitted to
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religious teachers (Palestinian rabbis) of the time. He rejects the role of judge
or arbiter in family disputes about inheritance (as well as other material
concerns). Given the attitude to be expressed in 12:51-53, one can understand
Jesus’ refusal to get involved here. He has, moreover, identified his own fam-
ily with those who listen to the word of God and act on it; he will not get
involved in the material disputes of another. He is, furthermore, disturbed
that two brothers dispute over such material possessions (land, money,
goods). Needed is not a casuistic settlement by a “teacher,” but a realization
that covetousness is at the root of such family disputes.

The saying in v. 15 adds commentary to the foregoing pronouncement,
providing it with another basic attitude. It exposes the underlying covetous-
ness of the request for arbitration. Jesus warns against every kind of greed.
He refuses to identify authentic Christian existence with the possession of
material wealth, even inherited—especially when abundant. It is much more
important to be than to Aave—to be one who listens to God’s word and acts
on it than to live in an unnecessary abundance of wealth. His words remind
us of Lev 19:18 and prepare (esp. v. 15¢) for the coming parable.

NOTES

12 13. someone in the crowd said to him. See 13:23; 9:57. This is probably a Lucan
composition, introducing the “L” material. The setting is scarcely historical.

Teacher. See NOTES on 3:12; 7:40. Since the question of inheritance is treated in the
Pentateuch (e.g. Deut 21:15-17; Num 27:1-11; 36:7-9), a religious teacher or Scribe
would be the usual one to whom such a problem would be brought.

The regulations for inheritance in later rabbinic interpretation of Num 27:1-11;
Deut 21:15-17 are found in m. B. Bat. 8:1-9:10. The problem has nothing to do with
Josephus, J. W. 2.8,3 § 122 (common ownership among Essenes), pace 1. H. Marshall,
Luke, 522. Cf. Str-B 3. 545-549.

my brother. We are not told just what was in dispute. Did the older brother refuse to
allow this one to take “that portion of the property that was coming” to him (15:12)?
Did he prefer to hold it jointly? Given Jesus’ reply, the details of the dispute are
unimportant, and the problem goes against what is counseled in Ps 133:1.

inheritance. Luke uses the usual secular Greek word kléronomia, as in 20:14. The
same sense is found in the LXX (Num 26:54,56; 27:7-11); Josephus (J. W. 2,12,8 §
249), and Greek papyrus texts (MM 346-347). Cf. EWNT 2. 736.

14. Sir. Lit. “man” (voc. of anthropos). See NOTE on 5:20; cf. 22:58,60. It is a
rebuking term, implying aloofness.

Judge or arbiter? Marcion and ms. D read only “judge.” “Arbiter” (meristés, lit.
*“portioner”) is replaced in some mss. by dikastés, “arbitrator,” probably under the
influence of Acts 7:27,35. Cf. Exod 2:14 for the opposite role.

15. he said to the people. Lit. “said to them” (pros + acc. autous; see p. 116);
reference is made to the crowd.

Take care! Be on guard against. Lit. “look and guard yourselves from.”
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every form of greed. Greek pleonexia is frequently found in parenetic passages of the
NT (Rom 1:29; 2 Cor 9:5; Col 3:5; Eph 4:19; 5:3; 2 Pet 2:3,14). From the following
parable it will appear that greed is the height of folly. “Greed” is the lust to have
more, more than is needed, the boundless grasping after more. Cf. 1 Tim 6:10 (love of
money as the root of all evil).

one’s life does not depend upon one’s belongings. Fullness of life consists not in what
one has or in what one has labored and sweated for. See 9:25, where what is said there
about life is to be understood spiritually, but is now extended to physical life itself.
Patristic allusions to this verse often recast it: “Possessions are not life.” The substan-
tive ptc. of hyparchein with a dat. is used only by Luke in the NT (8:3 [see NOTE
there]; Acts 4:32). Cf. J. Jeremias, Die Sprache, 215.

even when they are more than sufficient. See Luke 21:4; cf. Qoh 2:3-11; Job 31:24-28.
The greedy person acts as if the important thing in life is only secured when he/she
has amassed the superfluous. Cf. E. Klostermann, Lukasevangelium, 135. For a possi-
ble mingling of two disparate phrases in this peculiar ending of the verse, see C. F. D.
Moule, “H. W. Moule on Acts iv. 25,” ExpTim 65 (1953-1954) 220-221. Luke uses
here his favorite articular infin. with the prep. en. See p. 119.
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81. THE PARABLE OF THE RICH FOOL
(12:16-21)

12 16He proposed to them a parable: “There was once a rich man
with a farm that produced abundant crops, 17 and he thought to him-
self, “‘What should I do? I do not have space enough to store my
produce.’ 18 “This is what I will do,’ he said; ‘I will tear down my barns
and build bigger ones; I will gather into them all my grain and other
goods. ®Then I will say to myself, “Friend, you have many good



12:16-21 1IV. THE JOURNEY TO JERUSALEM 971

things stored up for years to come; so take it easy; eat, drink, and be
merry.” ’ 20 But God said to him, “You fool, this very night is your life
demanded of you. Now who will get all that you have prepared?’ ”

2180 it will be with anyone who piles up treasure for himself but is
not rich with God.

COMMENT

Luke continues to add from his special source (“L,” see p. 83) the so-called
parable of the rich fool (12:16-21). It is meant as a commentary on Jesus’
saying about greed (12:15), which manifests itself not only in disputes about
inheritance, but in lustful ambition to provide for oneself more than is neces-
sary. In particular, it offers a commentary on v. 15c. (See HST 61.)

The introduction to the parable is typically Lucan (see NOTE on 12:16).
Verse 21 is a secondary addition (of Lucan composition) to the parable, being
introduced by “so”; the sense of the parable is complete without it, pace P.
Joiion, “La parabole du riche insensé”; and the verse is missing in some
manuscripts. Moreover, a form of the parable, with nothing corresponding to
v. 21, is found in Gos. of Thom. § 63: “Jesus said, ‘There was a rich man who
had much money. He said, “I will make use of my money to sow and reap, to
plant and fill my barns with produce so that I shall lack nothing.” These were
the thoughts of his heart, but that very night he died. Let the one who has
ears take heed’ ” (see further J. N. Birdsall). In this form of the story, how-
ever, the rich man is not treated as a fool, and it has lost the cutting edge of
the Lucan parable, viz. God’s verdict.

As for the form of the episode, though it is called a “parable” by Luke (v.
16), it is really another “example” (see COMMENT on 10:29-37) according to
our modern categories of figures, supplying a practical model for Christian
conduct with an implicit demand for radical action.

The message of the episode is simple, casting 9:25 in narrative form. The
amassing of a superabundance of material possessions for the sake of /a dolce
vita becomes the height of folly in the light of the responsibility of life itself
and the assessment of it which will take place once it is over. Pace J. Jeremias
(Parables, 165), Jesus’ words do not merely refer to “the approaching escha-
tological catastrophe, and the coming Judgement,” but to the death of the
individual person and his/her individual fate. The point of his story is
brought home in the realization that the rich man was on the point of achiev-
ing an ambition in this present life, without ever reflecting on what would be
the aftermath of that ambition, either in his own existence or for the stores so
amassed. Jesus’ words thus bring a consideration of death into human exis-
tence: A human being shall one day answer for the conduct of life beyond all
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the foresight exerted to enhance one’s physical well-being with abundance. In
the story the “rich man” is a farmer; but he stands for humans seduced by
“every form of greed” (12:15), whether peasant or statesman, craftsman or
lawyer, nurse or doctor, secretary or professor. All can become fools in God’s
sight. (See further J. Dupont, ‘‘L’Aprés-mort dans ’oeuvre de Luc,” RTL 3
[1972] 3-21; “Die individuelle Eschatologie,” 38.)

Running through the story is the God-fool contrast; recall Ps 14:1, “The
fool (LXX: aphron) says in his heart, ‘There is no God.”” One lives without
reckoning with God; and, Luke’s story adds, without acknowledging the obli-
gation to use one’s wealth for others and realizing that death’s call may come
at the height of the ambitious pursuit. The fool’s godlessness manifests itself
in his lust for more, whereas the fear of the Lord which is the beginning of
wisdom (Prov 1:7; 9:10) never crosses his mind.

The application in v. 21 adds a further warning for the person “not rich
with God.” It makes even clearer that the goal of life is not the piling up of
treasure “for himself.” As part of Lucan teaching on the use of material
possessions (see pp. 247-251), it implies the use of wealth on behalf of others
as the way to become “rich with God.”

It may seem that God is unjust to demand the rich man’s life precisely at
the moment when he is achieving a life’s ambition, for in itself the amassing
of wealth is indifferent. The reason why it is hard for the rich to get through
the eye of the needle (18:25) is not because of amassing in itself, but because
of the iniquitous seduction that invariably comes with it (see NOTE on 16:11),
distracting that person from the consideration of what life is all about. Again,
this may sound like bourgeois piety; but it is part of the message of the Lucan
Jesus.

For a Roman philosopher’s way of putting the lesson of this episode, see
Seneca, Ep. mor. 17.5. Compare also the attitude expressed about the amass-
ing of wealth in a foolish way which is found in I Enoch 97:8-10: “Woe to you
who acquire silver and gold, but not in righteousness, and say, ‘We have
become very rich and have possessions and have acquired everything that we
desired. Now let us do what we have planned, for we have gathered silver and
filled our storehouses, and as many as water are the husbandmen of our
houses.” Like water your life will flow away, for riches will not stay with you;
they will quickly go up from you, for you acquired everything in wickedness,
and you will be given over to a great curse.” See S. Aalen, “St Luke’s Gospel
and the Last Chapters of I Enoch,” NTS 13 (1966-1967) 1-13; G. W. E.
Nickelsburg, “Riches, the Rich, and God’s Judgment in 1 Enoch 92-105 and
the Gospel according to Luke,” NTS 25 (1978-1979) 324-344, esp. 329-330,
334-337.
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NOTES

12 16. proposed to them a parable. See NOTE on 5:36; cf. p. 116 (eipen pros + acc.).
See also 6:39.

There was once a rich man. Lit. “of a certain rich man yielded well the farm/
property”; for the word order, see BDF § 473.1. The details of the story would well be
at home in a Palestinian setting.

produced abundant crops. The vb. euphorein, “yield well,” occurs only here in the
Greek Bible; it is used by Josephus, J. W. 2.21,2 § 592.

17. thought to himself. Luke again uses dialogizesthai, as in 5:22. See NOTE there.
The Septuagintism legon, ptc. “saying,” has been omitted in the translation. See p.
115.

What should I do? Cp. the soliloquy in 12:45; 15:17a; 16:3-4; 18:4-5; 20:13; also Sir
11:19. The rich man wonders about the future of his store.

18. build bigger ones. Ms. D and some OL versions read, “I shall make them
bigger.” In either case, it expresses the final decision at the supreme moment of
ambition. The “barns” are to be understood as warehouses for storage.

all my grain and other goods. This is the reading of mss. P75, K2, B, L, 070, etc.; mss.
D, R*, and the OL read, “all my produce” (panta ta genémata mou), whereas mss. A,
Q, W, ©, ¥, and the Koine text-tradition have “all my produce and my goods,” an
obvious scribal conflation of the two preceding readings. “Other goods” refers to more
than farm produce; it makes the story applicable to others than just farmers.

19. to myself, “Friend . . .” Lit. “to my soul, ‘Soul . . .’ Here Greek psyche is
used in two senses: (1) as a vivid Semitic substitute for the reflexive pron. “myself.”
See v. 22; cp. Luke’s use of en heauto in v. 17; (2) in an underlying synecdoche, as the
fool addresses his whole self, using only a part of him. See NOTES on 6:9; 9:24. For the
voc. use of psyché, see Chariton, Aphrod. 3.2. Cf. Greek Enoch 97:8.

stored up for years to come; so take it easy; eat, drink. These words are omitted in
ms. D and OL versions; Westcott-Hort bracketed them, but N-A26 and UBSGNT3
admit them without comment. See p. 130.

stored up. See NOTE on 2:34. Cf. Greek Enoch 97:8.

take it easy. Lit. “take your rest,” as after eating well. Cf. Sir 11:18-19 (especially in
the Hebrew) for the same sentiment expressed here.

eat, drink, and be merry. These are acts symbolic of carefree, luxurious, even dissi-
pated living; cf. 1 Cor 15:32 (= Isa 22:13); Qoh 8:15 (nothing better under the sun
than “to eat and drink and enjoy oneself” [the LXX uses the same three Greek vbs. as
Luke]); Tob 7:10; I Enoch 97:8-9; Euripides, 4lcest. 788-789; Menander, Frg. 301;
Gilgamesh X.iii (ANET 90). See further HST 204. Note also the frequency of the
egoistic assertions in vv. 17b-c,18,19, which mark the superficial self-confidence of the
speaker.

20. God said to him. Le. in a dream of the night; the direct address is part of the
story’s development. He is addressed by the lord of life, without whom he has
schemed.
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You fool. Lit. “Fool”” On aphron, see NOTE on 11:40; cf. D. Zeller, EWNT 1. 444-
446. The “summons” comes when it is least expected.

this very night. The ambitious scheme will never be realized; at the height of the
planning the God-fool contrast enters human existence, and death exposes the basic
poverty of the fool.

is your life demanded of you. Lit. “they exact your soul from you,” with a poignant
pres. tense. The mss. R, A, W, O, ¥, and the Koine text-tradition read the compound
apaitousin, whereas others (P75, B, L, Q, 070, 33) have the simple vb. aitousin; see
TCGNT 160. The sense is not affected. For the expression, see Wis 15:8. The indef.
(impers.) third pl. is a substitute for the pass. (see 6:38; 16:9; 23:31); in this case, for
the theological pass. (see BDF § 130.2; ZBG § 236). The same use of the third pl. is.
found in Hebrew: Prov 9:11b; Job 4:19¢; 6:2b. Cf. Str-B 2. 221.

It is hardly likely that the pl. is to be understood of “angels” of death (cf. Job 33:23
LXX; Heb 2:14), pace W. Grundmann, Evangelium nach Lukas, 258; 1. H. Marshall,
Luke, 524; much less of *“robbers” as in 10:30.

who will get all that you have prepared? Lit. “what you have made ready, to whom
will it be/go?”’ Herein lies the height of the folly. The rhetorical question is poignant.
The vb. hetoimazein has already been used in other contexts (1:17,76; 2:31; 3:4; 9:52).

21. who piles up treasure for himself. The whole verse is omitted in ms. D and some
OL versions (a,b). See p. 130. But it is found in P45, P75, etc; see TCGNT 160.

Jor himself. 1.e. not for others, like the poor, widows, orphans, sojourners in the
land. See Deut 24:17-22; cf. 2 Cor 6:10b. Verse 33 will provide further comment on
this verse.

is not rich with God. 1.e. by storing up what really counts in the sight of God (among
which would be the proper use of material possessions for others). Divine scrutiny of
the life given will not be concerned with barns bursting at their seams.

Some mss. (U, the Freer family of minuscules) add to this verse, “Saying this, he
called out, ‘Let the one who has ears to hear take heed.’” Cf. 8:8; it has also been
added elsewhere in some mss. (8:15; 13:9; 21:4). Even though the form of this parable
in Gos. of Thom. § 63 includes it, it is scarcely an original ending, being derived
mainly from lectionary use. See further J. N. Birdsall, “Lk xii. 16ff.”; and the discus-
sion of this hortatory utterance by J. M. Robinson, The Problem of History, 43-44.
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82. WORRY ABOUT EARTHLY THINGS
(12:22-32)

12 22He said to his disciples, “For this reason I say to you, Do not
worry about your life—what you will eat; nor about your body—what
you will put on. 23 For life means more than food, and the body more
than clothing. ¢ Look at the ravens! They neither sow nor reap; they
have neither a storeroom nor a barn. Yet God feeds them. How much
more you are worth than birds! 25 Which one of you by worrying can
add a moment of time to his span of life? 26 If you cannot achieve even
a tiny little thing, then why worry about the rest? 27 Look at the lilies
—how they grow! They neither toil nor spin; yet I tell you, not even
Solomon in all his splendor was robed as one of these. 28 If God so
lavishly clothes the grass which grows in the field today and is tossed
into the furnace tomorrow, how much more so will he clothe you, O
people of little faith! 29 Do not seek continually for what you are to eat
and drink; do not be anxious about these things. 30 For they are all the
things the pagans of this world run after! But your Father is well
aware that you need them. 3! Seek rather for his kingdom, and these
things will be given to you in addition. 32 Do not be afraid, little flock,
for it has pleased your Father to entrust to you his kingdom.”

COMMENT
At this point in the travel account Jesus again addresses his disciples in the

crowd. The subject of these sayings is worry about earthly matters (12:22-32);
they are the beginning of a variety of counsels that fill the rest of this chapter.
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This immediate collection (vv. 22-32) acts as a commentary on the parable of
the rich fool.

Verse 22a is transitional, being composed by Luke; in “Q,” from which he
has derived the sayings of vv. 22b-31 (see p. 78), they were not specifically
addressed to the “disciples,” but they already formed a unit there, even
though it is hard to say that they were all uttered on one occasion by Jesus.
The parallel to these sayings is found in Matt 6:25-33, again in a part of the
sermon on the mount. Catchword bonding (“worry,” vv. 22¢,25,26) is re-
sponsible for the unit, and it probably governs Luke’s use of the sayings here
too (see vv. 11-12). In “Q” an intrusive verse was already present (Matt
6:27 = Luke 12:25). It represents an “independent logion” (HST 88), but has
been attached to the unit because of the ptc. merimnén, “worrying,” even
though it deals with neither food nor clothing. Luke has further modified his
form of v. 26, which differs considerably from (the repetitious) Matt 6:28a.
Luke has made some further minor redactional changes, the chief of which
are: the dropping of “your” (hymadn) twice in v. 22; the substitution of his
favorite vb. katanoein, “look at,” in vv. 24,27; his better Greek sg. vbs. with
neut. pl. subjs. in v. 27; his use of metedrizesthai, “‘be anxious,” in v. 29,
Finally, he has added v. 32, a saying regarded by R. Bultmann (HST 111) as
a “secondary community formulation,” uttered by the risen Christ and prom-
ising salvation. But it is almost certainly of pre-Lucan origin (so J. Jeremias,
Die Sprache, 218), even if it is difficult to agree with W. Pesch that it is to be
traced to Jesus himself.

A form of v. 22 is also found in the Coptic Gos. of Thom. § 36: “Jesus said,
‘Fret not from morning to evening and from evening to morning about what
you are going to put on.” An earlier form of this is found in the older Greek
text of the same Gospel (OxyP 655:1-17): “[Jesus says, ‘Be not solicitous
flrom morning un[til evening, or] from eve[ning until mo]ming either [for
ylour [sustenance], what [you will] eat, [or] for [your] clo[thing], what you
[will] put on. [You] are worth [far] more than [the lililes whi[ch g]row but do
not s[pi]n, and have n[o] clo[thilng. And you, what do [you lack]? Who of
you can add to his stature/span of life? He will [gi]ve you your clothing.” The
Coptic form is much shorter than the Greek; the latter represents a condensa-
tion of Luke 12:22-27a or Matt 6:25-28, and the Coptic is a further (modified)
reduction of 12:22 alone. (See further J.-E. Ménard, L’Evangile selon Thomas,
134-136.)

Form-critically considered, these sayings are hortatory logia, prophetic
counsels against worry about food and drink or clothes. Some of them are
marked by (poetic?) parallelism (12:22¢,d,23; see FGT 109); others are
marked by the use of impvs. (vv. 22,24,27,29,31,32), followed often by subsid-
iary comments or explanations.

As a group, these sayings in wv. 22b-31 exhort Jesus’ disciples to a correct
and fundamental view of concern for everyday, earthly life—details of food
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and clothing. Coming immediately after his warning against “every form of
greed” (v. 15) and the example of the rich fool (vv. 16-21), they furnish yet
another perspective on material possessions: Cast off worry about food and
clothing; realize that life itself is a greater concern than these needs of mate-
rial existence. Jesus draws from the Palestinian countryside vivid details to
press his point: Be as free from worry as the ravens, the lilies, even the grass
in the field. They all thrive without worry, because God himself cares for
them. Ravens have no barns or warehouses; lilies neither toil nor spin, and
grass grows lavishly. Further comparison is made with reference to a king of
Israel and to pagans: The lilies are more resplendent than Solomon of old in
all his renowned raiment; food and drink are the things that pagans run after.
Yet what are you in comparison with all these? So concludes the argument
from smaller to greater. The Christian disciple is far more important. (See p.
248.)

The crucial point of the exhortation occurs in vv. 30b-31: “Your Father is
well aware that you need these things; seek rather his kingdom, and these
things will be given to you in addition.” Priority of values is proposed again.
In 11:2 the disciples were instructed to pray, “May your kingdom come,”
now they learn that they too are to have a specific share in it.

Verses 25-26 press the point still further: Worry cannot add an extra mo-
ment to one’s life; so if this “tiny little thing” cannot be achieved by human
concern, why worry about the rest? Direction in life should come from a
preoccupation with God and his kingdom; concern for earthly details may
prove to be only an obstacle to the single-minded pursuit of and service to the
kingdom.

Verse 32 adds a further counsel, as the “disciples” of v. 22 are now ad-
dressed as “little flock.” It betrays the self-conscious awareness of the early
Christian community in its struggle for recognition, unity, and cohesion. Re-
assurance is given to it, which should transcend all fear, despite the small size
of the group. Here one should recall the idyllic summaries of Acts 2:42-47;
4:32-35; and the divisive episode of Ananias and Sapphira (Acts 5:1-10).
Jesus’ words could envisage the scattering of the group after his death; their
reward is promised as a share in the kingdom itself (see W. Pesch, Die kleine
Herde). Whether one can be sure that the words in this verse go back to Jesus
himself or not, they are used by Luke to exhort his own community to stead-
fastness in the pursuit of all that the preceding collection of sayings of Jesus
still has to say to it.
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NoTES

12 22. said to his disciples. The Lucan composing hand is seen in eipen pros + acc.
See p. 116. “His” is omitted in some important mss. (P75, B, 1241) and OL versions (c,
e); N-A26 has bracketed the possessive. Cf. TCGNT 161. Note the double introduc-
tion, v. 22a (Lucan), v. 22b (“Q").

For this reason. In the Lucan context a conclusion is drawn from the rich man’s
conduct and fate.

Do not worry about your life. Lit. “‘about the soul” (psyché), considered as involved
in eating. It stands in contrast to soma, “body,” which wears the clothes. God who
gives “life” will see that human beings obtain what is needed for mere existence,
because “life” has a larger dimension than mere existence. Food and clothing are
meant to serve “life.” The vb. merimnan means to “take anxious thought,” but it also
connotes exertion and the putting forth of effort (see J. Jeremias, Parables, 214-215);
yet the basic idea of worry cannot be glossed over. Cf. R. Bultmann, TDNT 4. 591.

23. life. Again, lit. “the soul.” See NOTES on 1:46; 9:24.

24, Look at. Luke has substituted katanoein, “consider, think about,” a vb. he has
used in 6:41; 12:27; 20:23; Acts 7:31,32; 11:6; 27:39. Matthew uses it only in 7:3 (=
Luke 6:41). See p. 110; cf. J. Jeremias, Die Sprache, 217. Matt 6:26 reads rather
emblepsate, which expresses the same idea more literally, “look at.” The argument
proceeds here @ minori ad maius, as it does in v. 28. Birds are mentioned because of
their continual pecking for food; below lilies will be joined with raiment.

the ravens! These birds are mentioned only here in the NT; Matt 6:26 has changed
the specific to the more generic, “birds of the sky,” a phrase that Luke also uses
elsewhere (8:5; 9:58; 13:19). The ravens are mentioned because they cry for food in Ps
147:9; Job 38:41; they are cared for by God himself, even if they are unclean birds
(forbidden as food to Israelites, Lev 11:15; Deut 14:14). They were known in antiquity
as careless creatures that even fail to return to their nests. See Servius’ comments on
Virgil, Georg. 1.414 (ed. G. Thilo 3. 268), which quote Pliny the Elder, Nat. Hisz.
35.7,23%. See further E. Fuchs, “Die Verkiindigung Jesu”; S. Schulz, Q: Die Spruch-
quelle, 149-150.

neither sow nor reap. Lit. “they do not sow, nor do they reap,” the negative advs. are
not uniformly transmitted in various mss. See the app. crit. Such refined activity and
storage in barns are mentioned to contrast the constant pecking of worthless birds
with God’s abundant providence.

you are worth. See 12:7,

25. Which one of you. See NOTE on 11:5.

can add a moment of time to his span of life? Or “a cubit to his stature.” On hélikia,
see NOTE on 2:52. The n. péchys occurs in Greek literature from Homer on in the
sense of “forearm” (7/. 5.314), and as a measure of length (from the point of the elbow
to the tip of the middle finger), “cubit” (46.2 centimeters or about 18 inches), in
Herodotus, Hist. 1.178. As a measure of length, it occurs in the LXX (e.g. Gen 6:15-
16; 7:20; Exod 25:9,16,22 [10,17,23E]) and in the NT (John 21:8; Rev 21:17). But it
seems to occur in a temporal sense in Diogenes Laertius, Plato 3.11; and a related
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form péchuion, “small amount,” is similarly used in Mimnermus, Anth. lyr. gr. 2.3.
Hence the hesitation of commentators. Most prefer the temporal sense in Luke be-
cause it avoids the grotesque idea that the addition of 18 inches to one’s height would
be a “tiny little thing” (elachiston). However, the NEB, Manson, Danker, et al. prefer
“stature.” As one might expect, the JB mixes the two images. Cf. MM 279; J. Schnei-
der, TDNT 2. 941-943. In any case, the implication is that only God can prolong
human life or add such stature; consumption of food alone will not achieve it. The vb.
prostithenai, “add,” is a Lucan favorite. See p. 111. For the form of the saying, cp.
Prov 6:27-28. For a measure of length used to measure time, see Ps 39:5. For a
farfetched attempt to retrovert this phrase into Aramaic, see G. Schwarz, “Prostheinai
epi tén hélikian autou péchyn hena,” ZNW 71 (1980) 244-247.

27. the lilies. Matt 6:28 adds “of the field.” Greek krinon is specifically the “white
Lily” (lilium candidum). See Theophrastus, Hist. plant. 6.6,8; Theocritus, Cycl. 11.56.
1t was, however, also used generically for many lilylike flowers. Since the “white lily”
is usually a woodland plant, it is hard to think of it in a Palestinian setting (“a field”).
Hence krina is often understood generically of other colorful, beautiful flowers that
dot the Palestinian countryside in the spring; e.g. the scarlet anemone, the Easter
daisy, the autumn crocus, ranunculi, even poppies—all of which have been suggested
at times as meant by krina. See G. Dalman, “Die Lilie der Bibel,” PJ 21 (1925) 98-
100; G. B. King, ‘* ‘Consider the Lilies,” ”* Crozer Quarterly 10 (1933) 28-36; E. Ha-
Reubeni, “Les lis des champs,” RB 54 (1947) 362-364; A. Alon, Natural History, 155-
174. Even if the flower cannot be specifically identified, the import of Jesus’ words is
clear: The “lilies” do nothing to achieve their own beauty.

how they grow! . . . spin. Ms. D, OS versions, and Marcion read, “neither spin nor
weave,” which critical editions of the Greek NT once preferred. E.g. Nestle-Aland?3;
cf. E. Klostermann, Lukasevangelium, 137, T. C. Skeat, “The Lilies of the Field,”
ZNW 37 (1938) 211-214. Though the reading preferred here has been suspected of
being a copyist’s harmonization with Matt 6:28, it is found in good mss. (P%5, P75, B,
R, A, and the Koine text-tradition). Cf. TCGNT 161. Underlying “toil” and “spin”
may be a play on the Aramaic vbs. ‘dmal and ¥zal, as suggested by T. W. Manson,
Sayings, 112.

Solomon in all his splendor. Allusion is made to his proverbial wealth and raiment
(1 Kgs 10:4-5,21,23; 2 Chr 9:4,20,22).

one of these. See p. 122.

28. the grass. Jesus’ words now reduce the colorful lily to mere “grass” for the sake
of the argument, again @ minori ad maius. Recall the OT descriptions of the transitory
and passing nature of grass (Isa 37:27; 40:6-8; Job 8:12; Pss 37:2; 90:5-6; 102:12;
103:15). His words, however, now give a new turn to the image, in stressing God’s
providence even for grass.

O people of little faith! A Greek compound adj. oligopistos, added to the tradition
already in “Q,” lacks any real equivalent in the Semitic languages, and hence is
scarcely traceable to Jesus himself. It is found elsewhere in Christian writers, depen-
dent on the NT. Luke uses it only here; but cf. Matt 6:30; 8:26; 14:31; 16:8. The
apostrophe stresses the attitude of one who does not trust God to provide what is
needed for mere material existence.

29. Do not seek. Matt 6:31 has rather, “Do not therefore worry.”
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do not be anxious. Luke uses a rare Greek vb. metedrizesthe, which is found with
this meaning in Polybius, Hist. 5.70,10; OxyP 1679:16; Josephus, Ant. 16.4,6 § 135. Its
more usual meaning, however, is “to be raised on high, be elated, overweening.” This
has been preferred in the past (cf. Vg “nolite in sublime tolli”’; Luther, Tyndale), but it
ill suits the Lucan context. Matt 6:31 has nothing corresponding to it; did he omit
what was in “Q”? See further K. H. Rengstorf, Evangelium nach Lukas, 162; K.
Deissner, TDNT 4. 630-631; J. Molitor, BZ 10 (1966) 107-108.

30. the pagans of this world. Lit. “the nations of the world,” who know not God (1
Thess 4:5). Their hectic “running after” food and drink creates the anxiety of their
lives and the lack of inner peace.

your Father. Le. God as the heavenly provider. See 2:49; 6:36; 9:26; 11:2,13; 22:29;
24:49. Alas, he can be forgotten. See Hos 9:14.

31. his kingdom. Matt 6:33 adds “and his righteousness.” See Matt 5:6. Jesus ex-
horts his disciples to allow God’s kingship to dominate their lives so that they will
even seek to spread its influence. See pp. 154-157 and NOTE on 4:43. Earlier he had
instructed them to pray that it might *““come” (11:2). Now he insists on a hierarchy of
values: Whoever seeks this kingdom will receive from God what is needed for the
sustenance of material life. See p. 68.

32. Do not be afraid. The stock OT reassurance is repeated. See NOTE on 1:13; cf.
2:10; 5:10; 8:50; Acts 18:9; 27:24. The reassurance is given to the flock despite its small
size. Cf. 10:3 (it is like lambs among wolves); Acts 20:29.

little flock. This may be an allusion to Isa 41:14 LXX, “Jacob, smallest of Israel, I
shall help you” (contrast the MT). In this saying the small community of Jesus’
followers is promised God’s greatest gift.

to entrust to you his kingdom. L.e. to make you part of it. The giving of the kingdom
echoes that of Dan 7:13-14, where it is promised to one like a Son of Man (= “the
saints” of Israel in the Danielic context); now it becomes the heritage of Jesus’ disci-
ples. See 22:29-30, where Jesus himself confers Ais own kingship on his apostles.
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83. TREASURE IN HEAVEN
(12:33-34)

12 33“Sell your belongings and give them away as alms. Provide
yourselves with purses that will not wear out, a treasure in heaven that
will not fail, where no thief gets near to it, no moth destroys it. 3¢ For
where your treasure is, there your heart will also be.”

COMMENT

The exhortation addressed to the disciples continues with a radical counsel
about disposing of earthly possessions in favor of a treasure in heaven (12:33-
39).

The first piece of advice in v. 33a undoubtedly stems from Luke’s pen (it
echoes 11:41; cf. S. Schulz, Q- Die Spruchquelle, 142). The rest of this verse
and v. 34 are derived from *“Q.” The Matthean parallel is found in 6:19-21, in
a different part of the sermon on the mount (or possibly in 6:20-21 [so G.
Schneider, Evangelium nach Lukas, 286]). Once again, we are confronted
with a generic similarity of the sayings in the two Gospels, but also with
enough specific diversity to create problems in deciding whether another
source (*M” or “L”) was used in conjunction with “Q.” T. W. Manson
(Sayings, 114), following W. Bussmann, thinks that Luke is following “Q,”
whereas Matthew has made use of “M” instead. W. Grundmann (Evange-
lium nach Lukas, 262), however, considers the two verses to be the foil to the
parable of the rich fool and believes that they originally followed on the heels
of it in “L.” It is impossible to be sure. If Luke had before him a form of the
sayings, as they are preserved in Matthew, then they have been considerably
abridged by him. Because v. 34 is almost identical in both Matthew and Luke,
this abridgement seems to be the more likely. In v. 33b,c,d Luke has elimi-
nated the picturesque but repetitious details about thieves burrowing through
walls in order to steal, probably because he thinks of a different type of house
known to his community. Moreover, J. Jeremias (Die Sprache, 218) attributes
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to Lucan redaction the vbs. ‘“gets near” (engizei) and *‘destroys”
(diaphtheirei). In v. 34 Luke has made “your” pl. to conform with the second
pl in v. 33; Matt 6:21 has the sg., but it is otherwise identical.

Another form of the saying is found at the end of Gos. of Thom. § 76
(added to the parable of the hidden pearl): ‘““You too must seek for the trea-
sure which does not fail (but) which remains, there where no moth gets near
to eat and no worm destroys.” That is scarcely more original than the canoni-
cal forms.

These sayings are again hortatory logia (HST 77); v. 34 is, moreover, a
maxim which could be at home in secular literature (ibid. 82, 84). It is devoid
of an eschatological connotation, such as is present in v. 33b,c,d.

In these verses the Lucan Jesus speaks radically about material possessions,
presenting the proper stance that disciples are to adopt vis-a-vis such matters.
They are to “sell them” and give the proceeds away “as alms.” In this way
they will fashion for themselves “purses” which will not wear out and store
up rather in heaven an impregnable treasure. Jesus will return to this theme
again in 16:13, putting it even more starkly there. In Acts Luke depicts the
early Christian community, living out such counsel in idyllic fashion (2:42-47;
4:32-35), until it is disturbed by the deception of Ananias and Sapphira (5:1-
10).

In a way v. 34 sums it all up. The heart as the seat of human yearning must
have its proper attraction: a heavenly treasure. The maxim does not tell the
reader what that treasure is or even why it lasts; it suggests rather why the
seeking for the kingdom can find an obstacle in the seeking for food, drink,
and clothing—attractions that seduce. Even though the maxim in itself is
devoid of an eschatological dimension, yet in the context it assumes one;
however, that background is not the eschatological crisis, but the fate of the
individual after death (so W. Pesch, “Zur Exegese,” 374). In such a context
one must guard that the heart is not seduced by earthly possessions.

With these two verses Jesus’ counsels about greed come to an end. The next
sayings will move to a new topic.

NOTES

12 33, Sell your belongings. See also Luke 18:22; cf. Matt 19:21. The motivation for
this has been expressed in 12:21, in order to become “rich with God.” See pp. 249-250
and NOTE on 8:3.

give them away as alms. Cf. Luke 11:41. Recall the less radical advice of Tobit to his
son, 4:7-11. Cf. Sir 35:2.

Provide yourselves with purses . . . Lit. “make yourselves purses that do not grow
old,” and do not allow the money 1o be lost. This instruction has no counterpart in
Matt 6:19.
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a treasure in heaven that will not fail. Cf. 16:9c; 18:22e. Luke has added the descrip-
tive adj. to the treasure of “Q”; it is to be understood as a treasure not to be lost
through death. Cp. 12:16-21. Cf. Sir 29:11-12; Col 3:2.

where no thief gets near to it. Le. to steal it.

no moth destroys. Le. as in a clothes closet, where expensive garments (a form of
ancient wealth) would be stored.

34. where your treasure is, there your heart will also be. The maxim has parallels in
secular Greek literature, but none of them is so succinctly put as here. See Sextus
Empiricus, Hypotyp. 1.136; Epictetus, Diatr. 2.22,19. The sense: If you put your trea-
sure in heaven, then your heart will be set on heavenly things.
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84. SAYINGS ABOUT VIGILANCE AND FAITHFULNESS
(12:35-46)

12 35“Keep your aprons on and your lamps burning! 36 Be like those
who await their master at whatever hour he returns from the wedding
party, prepared to open for him as soon as he arrives and knocks.
37 Blessed are those servants whom the master finds on the alert when
he arrives! Believe me, he will put on an apron, make them recline at
table, and will come and serve them. 38 Should he come about mid-
night or shortly before dawn and so find them, blessed are those peo-
ple!

39 But consider this too: If the master of the house were to know at
what time the burglar was coming, he would not let his house be
broken into. 90So you too must be ready, because the Son of Man
arrives at a time when you least expect him.”

41 Then Peter said to him, “Lord, do you tell this parable for us or
for all the people?” 42 The Lord answered, “Well, who is the faithful
and prudent manager whom the master puts over his staff to distribute
to them a food allowance at the proper time? 43 Blessed is that servant
whom the master finds at his job when he arrives! 41 can tell you
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truly, he will put that person in charge of all he possesses. 4> But
suppose that servant says to himself, ‘My master is taking his time in
arriving,” and begins to mistreat servants and maids, to eat and drink
and get drunk; 46 then that servant’s master will arrive at a time when
he does not expect him, at an hour he does not suspect. He will dis-
member him and assign him a fate fit for the faithless.”

COMMENT

At this point in the travel account the Lucan Jesus changes his topic. From
concern about earthly possessions he moves on to advice about watchfulness
and fidelity (12:35-46). He continues to address the disciples (cf. v. 54), and in
this change of topic, which is unique to Luke (since the sayings are found in
another context in Matthew), Jesus implies a relationship between the topics.
Watchfulness and faithfulness are not unrelated to the treasure in heaven and
the meaning of life itself. Freedom from care, like that of the ravens and the
lilies, receives another dimension or perspective, when it is related to vigi-
lance and fidelity in human life. Though the Lucan joining is prima facie
literary, it is not without some rooting in human life itself, for detachment
from material things of earthly existence (the treasures that are attacked by
thieves and moths) is related to the expectation of human life (a treasure not
yet within reach, a blessedness to be pronounced by the master of life).

The sayings recorded here do not represent a unified group; they are only
loosely joined. Verses 35-38 are undoubtedly derived from “L,” being unique
to the Lucan Gospel (so W. Grundmann, Evangelium nach Lukas, 264; cf. D.
Lihrmann, Redaktion, 69; C. H. Dodd, Parables, 127-132). R. Bultmann
(HST 118) toyed with the idea that these verses were originally part of “Q”
and that Matthew, instead of using them, substituted the parable of the ten
virgins (from “M”); he has been followed by many others (J. M. Creed, The
Gospel, 176; T. W. Manson, Sayings, 115; 1. H. Marshall, Luke, 533; G.
Schneider, Evangelium nach Lukas, 288). Apart from the common theme of
watchfulness, however, the question of detail shifts the emphasis. Hence it is
better to regard vv. 35-38 as derived from “L,” since vv. 35-38 are not com-
mon to Matthew and Luke. However, vv. 39-40 do have a parallel in Matt
24:43-44 and have been derived from “Q” (see p. 78); Luke has probably
abbreviated the wording, although G. Schneider (ibid. 289) ascribes the modi-
fication to Matthew. Another (independent?) form of this saying is recorded
in Mark 13:35-36, at the end of the Marcan eschatological discourse. Having
made use of the “Q” form of the saying here, Luke does not pick up a doublet
from “Mk” in chap. 21 (see p. 82). The form in “Mk” is probably the reason
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why Matthew has introduced the corresponding “Q” material into his escha-
tological discourse.

Luke has freely composed the transitional vv. 41-42a (so rightly HST 335);
it is highly doubtful that they were ever part of “Q,” pace I. H. Marshall,
Luke, 533, Likewise derived from “Q,” however, are vv. 42b-46, which have
their parallels in Matt 24:45-51, being again part of the eschatological dis-
course. The wording in vv. 42b-46 is especially close to that of Matthew (see
p. 76). The latter, however, has changed “faithless” of “Q” to “hypocrites”
and has added the “weeping and gnashing of teeth” in 24:51 (as also in 8:12;
13:42,50; 22:13; 25:30).

A form of v. 39 is also preserved in Gos. of Thom. § 21, as part of the
answer that Jesus gives to Mary (Magdalene) about the disciples: “So I say, If
the master of the house knows that the burglar is coming, he will be on guard
before he comes (and) will not let him break into the house of his domain to
carry off his vessels. But you must be on guard against the world. . . .” (See
also § 103.) This form is more influenced by Matthew than by Luke. See also
Mark 3:27. Cf. J.-E. Ménard, L’Evangile selon Thomas, 112; W. Schrage, Das
Verhdltnis, 67-69. It may be a reason, however, to suspect that “Son of Man”
has been secondarily introduced into the original saying (see p. 210).

Form-critically considered, vv. 35-38 preserve a hortatory admonition to
watchfulness during the absence of the master. Bultmann (HST 118) regards
vv. 37-38 as an allegorical development of the comparison made in v. 36, but
he refuses to call it a parable. Others (e.g. G. Schneider, Evangelium nach
Lukas, 289) plainly refer to vv. 35-38 as the parable of the “waiting servants.”
Part of the problem is that the transitional verse (41-422) uses the word
“parable” of the preceding sayings—but in what sense? And are vv. 35-38
included? Verses 39-40 are at least the remnant of a parable, even though they
lack an introductory comparative phrase; the application is included in v. 40.
And “‘parable” in v. 41 must refer at least to it. In reply to Peter’s question,
Jesus’ words eventually take the form of another parable or similitude (vv.
42b-46), even though they lack an explicit comparison and application; they
begin with a question (see HST 171). In all, these verses present a series of
eschatological counsels. But to what term do they refer? Before we try to
answer that question, it is well to consider the content of the sayings them-
selves,

The sayings fall into three sections: the first deals with the watchful ser-
vants of an absent master; the second with a watchful master; and the third
with the manager of an absent master. As a group they present parable-like
sayings about servants and masters and the relation between them.

As they stand today in the Lucan Gospel, the first set of sayings (vv. 35-38)
urges disciples to eschatological vigilance and readiness, for in their present
condition they are like servants who are expected to carry out their duties in
the absence of their master, whose return can occur at any time. If he on his
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return finds them on the alert, he will reward them. He will even go to the
extent of serving them himself in a reversal of roles. This means giving them a
share in his banquet (implied: the eschatological banquet [see NOTE on
13:29]). The theme of reward is secondary (even when the beatitude is reiter-
ated in v. 38), whereas that of readiness and watchfulness predominates.

The remnant of the parable in vv. 39-40 stresses the theme of watchfulness,
depicting a householder on guard over his house to prevent it from being
burglarized; the time element is crucial, but it has nothing to do with a delay
(pace H. Conzelmann, Theology, 108; that first appears in v. 45). It is simply
that the time of the burglary is not known,; it is impossible to make provision
against it (E. Linnemann, Jesus of the Parables, 135). Pace G. Schneider
(Evangelium nach Lukas, 289), it is wrong to call this “‘the parable of the
burglar.” It is rather the parable of the householder faced with word of a
prowling burglar. In the application, the attention of the disciples is drawn to
the coming of the Son of Man. Here again the title is being used to depict him
in his role as judge of human life (see 9:26; 17:22,24,26,30; 18:8; 21:27,36),
before whose scrutiny the disciples will have to stand. In the Lucan Gospel
Jesus is clearly this Son of Man, but again in what sense?

Peter’s question sharpens the application: Do you mean us (the disciples)
or all the people? Jesus’ answer is not perfectly formulated. It begins with a
rhetorical counter-question, which quickly takes on parable-like properties.
The first part of the details says the same thing as the comparison in vv. 36-
38, even though the subject of the comment is now a “faithful and prudent
manager,” not just a group of ordinary servants. He is expected to be ready
and watchful, administering faithfully. Not only are readiness and watchful-
ness expected, but fidelity and prudent conduct. This becomes more apparent
when the second part is added about the manager. He may have normally
been faithful and prudent, but reveals another side of himself in arrogance
and abuse of power, as he realizes that his absent master is tarrying. Again,
the theme of reward which reappears is secondary. The primary emphasis is
on whether the manager will be found faithful and prudent when his absent
master arrives to scrutinize how well he has carried out his task, how well he
has cared for his master’s servants. The timing and the fidelity are crucial.
One should not fail to notice, however, how the punishment of the manager,
if he abuses his authority, corresponds to the double life that he would be
leading: He will be dismembered, or “cut in two.” We may be dealing with a
parable-like saying that has more than one point to make; it is difficult to say
how much allegory is involved in this saying.

The big problem in these sayings (or parables) is the term to which the
watchfulness refers. Most modern commentators recognize that we are deal-
ing with the Lucan formulation of a tradition about Jesus’ sayings on watch-
fulness and fidelity, and their place in Christian conduct. In Stage III of the
gospel tradition it is clear that Jesus is the Son of Man and that his parousia
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or second coming is meant; this is clear in the Lucan story, especially in view
of Acts 1:11c; 7:56; 17:30-31. (See further pp. 232-233.)

One may further ask whether, in view of 12:20 and its reference to death,
the term might not be considered here to be also the death of the individual.
Though this question cannot be wholly excluded, the main emphasis seems to
be on the parousia, in light of the reference to the coming Son of Man in v.
40.

Problematic is whether such sayings about readiness and watchfulness are
traceable to Jesus himself, or whether they reflect community exhortations
born of their expectation of his parousia. To my way of thinking, it is an
oversimplification of the NT data to ascribe the sayings about watchfulness in
vv. 39-40, 42b-46 solely to early church creation “like all other parousia
parables and traditions in Q" (S. Schulz, Q- Die Spruchquelle, 269; cf. D.
Liirhmann, Redaktion, 70). Although the thief metaphor is rare in pre-Chris-
tian Jewish literature, watchfulness connected with the eschatological day of
Yahweh is abundant in OT prophets (Isa 13:6; Ezek 30:3; Joel 1:15; 2:1;
Amos 5:18; Obad 15; Zeph 1:14-18). Even though that has to be understood
at times in terms of specific events in the history of Israel, it became a theme
which transcended them, calling for watchfulness in conduct (see Mal 3:23-24
[4:5-6E]); cf. E. Lovestam, Spiritual Wakefulness, 8-20. Recall the vigil kept
by the Essenes of Qumran: “Let the Many watch (yfgwdw) in common for a
third of all the nights of the year, to read the Book and study the Law” (1QS
6:7). Jesus’ words about vigilance could well have been uttered in such a
context; they could also have fitted into his preaching about the “coming” of
the kingdom and the implication of judgment associated with it (see 9:26 [cf.
pp. 155-156]). That they were secondarily associated with Son of Man say-
ings, however, is not impossible; just as they may have been secondarily
allegorized. Matthew has related such sayings to his eschatological discourse;
that relationship may well be as secondary as the Lucan relation of them to
the travel account. But it is impossible to eliminate all futurist eschatological
nuances from all his sayings about watchfulness (see further W. G. Kiimmel,
Promise and Fulfilment, 55; W. Foerster, Herr ist Jesus, 231-232; 268-270).

NoOTES

12 35. Keep your aprons on. Lit. “let your loins be girded” (pf. ptc., expressing
condition), i.e. let the long, ankle-length robe be adjusted by a waist-belt to ensure
readiness for action or departure. This instruction may be an allusion to that given to
the Israelites at the first celebration of Passover: to be in readiness for a hasty exodus
from Egypt and the arrival of the destroying angel (Exod 12:11,22-23). But the expres-
sion became in the OT a common instruction for readiness or service. See 1 Kgs 18:46;
2 Kgs 4:29; 9:1; Job 38:3; 40:7; cf. 11Qtglob 30:1; 34:2-3 (MPAT 36, 42); 1QM 15:14;
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16:11; Eph 6:14; 1 Pet 1:13. Philo (Sacr. Abel. 63) explains it as “ready for service.”
Cf. Luke 17:8.

your lamps burning! Cf. Luke 8:16; 11:33. The lighted lamps connote watchfulness.
Cf. Exod 27:20; Lev 24:2. A. Plummer (The Gospel, 330) goes so far as to see in this
detail “the parable of the Ten Virgins condensed (Mt. xxv. 1).” But this is farfetched,
since Luke speaks of /ychnoi, whereas that parable uses lampades; here the servants
with the lamps are within, there the virgins are without, and the foolish among them
knock (not the master). It is one thing to say that Matthew substituted the parable for
this passage (allegedly from “Q”), and another to say that this is a condensed form of
that parable. See further 1. H. Marshall, Luke, 535.

36. who await their master. The disciples are compared to “servants” (douloi) of the .
“master” (kyrios). This verse thus adds a warning to the counsel of v. 35, in the form
of a comparison; they must be ready to serve, not just to open the door. The use of
kyrios may connote the parousiac arrival of the Lord, the Son of Man (v. 40), at least
in this stage of the gospel tradition (III).

at whatever hour he returns from the wedding party. Lit. “whenever he breaks loose
from the wedding celebrations.” The vb. analyein can also mean simply “return,” as
in Wis 2:1; Tob 2:9 [mss. B, A]; 2 Macc 8:25; Josephus, Anr. 11.3,2 § 34 (from a feast);
MM 36. No stress should be put on “wedding celebrations,” since gamoi (pl.) often
means no more than “celebration” (in general). See Luke 14:8; Esth 2:18; 9:22.

knocks. At Stage III this detail takes on the connotation of Christ knocking at the
door. See Rev 3:20. It is part of the way that Jesus’ words have been divested of their
parabolic setting in later parts of the NT (R. Bauckham). Cf. Did. 16.1.

37. Blessed. See NOTE on 6:20. The beatitude is uttered over those just compared to
faithful, alert servants. See the Pauline way of putting it in 1 Cor 16:13: *Be watchful,
stand firm in your faith, be courageous . . .” Cf. Rev 16:15.

finds on the alert. Lit. “watching.” Cf. J. M. Niitzel, EWNT 1. 638-639.

when he arrives/ In Stage III of the tradition, this would refer to the parousia, or
possibly to the moment of death (in this Lucan context; see 12:20).

Believe me. Lit. “Amen, I tell you.” See NOTE on 4:24.

he will put on an apron. Lit. “will gird himself,” in order to serve. Since servants
were not usually so treated (see Luke 17:7), the reversal of roles is significant. He will
give them a share in his banquet (as at the parousia). See Luke 13:29; 22:27-30; cf. Rev
19:9. Cf. Horace, Serm. 2.6,107-109.

38. about midnight or shortly before dawn. Lit. “in the second or third watch” (of
the night). Cf. 2:8. Reference may be made to the Roman custom of dividing the night
(from 6 P.M. to 6 A.M.) into four equal periods (6-9, 9-12, 12-3, 3-6) or “watches”
(phylakai), when sentinels were posted (see Vegetius, De re mil 3.8); or possibly to the
Hellenistic and Jewish custom of three watches (6-10, 10-2, 2-6). See Judg 7:19.
Josephus (4nt. 18.9,6 § 356) speaks of the “fourth watch,” but alludes to a three-
watch night in J. W. 5.12,2 § 510. Cf. Mark 13:35-36. Luke seems to reckon elsewhere
with four watches. See Acts 12:4. Cf. E. Haenchen, Acts, 382.

Ms. D and some ancient versions read: “Should he come during the evening watch
and find them, he will do so, and even if it is in the second or third watch.” Still other
mss. have combinations of these texts. See the app. crit. In any case, the sense of the
expression is: No matter when the master arrives, be ready.
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blessed are those people!/ The mss. P75, Ri, B, D, L, etc., read simply the dem. pron.
ekeinoi, “those (people),” but many others (e.g. A, Q, W, ©, ¥, 070) add douloj,
“servants,” probably under the influence of v. 37.

39. at what time. Lit. “at what hour””; Matt 24:43-44 reads “at what watch” (of the
night). Luke is the one who has changed “watch” to “hour” because of phylaké (v. 38)
and to agree with “hour” of v. 46 below. It is also a more traditional Christian term.
Cf. 1 John 2:18. It does not limit the thievery to the night. For the motif of the
unexpected burglar, see 1 Thess 5:2-4; 2 Pet 3:10; Rev 3:3; 16:15.

he would not let . . . This is the reading in mss. P75, R*, D, and in some ancient
versions (OL and OS); but many mss. (A, B, L, Q, W, ®, ¥, 070) read “he would stay
awake and not let . . .” But this is suspect, because it looks like a copyist’s harmoni-

zation with Matt 24:43.

be broken into. Lit. “be dug through,” i.e. probably a reference to the mud-brick
walls of houses in Palestine.

40. the Son of Man. See NOTE on 5:24; pp. 208-211.

Some mss. (part of the Freer family of minuscules) omit this entire verse.

41. Peter. See NOTES on 4:38; 8:45. The question stems not from “Peter’s impulsive-
ness,” pace A. Plummer, The Gospel, 331; nor does Peter speak up as a “representative
disciple” (E. E. Ellis, Gospel of Luke, 181). Peter’s appearance here is one of the ways
in which Luke highlights the role of Peter as spokesman, a role already found in
“Mk.” See R. E. Brown et al., eds., Peter, 113-114; cf. W. Dietrich, Das Petrusbild der
lukanischen Schriften (BWANT 94; Stuttgart: Kohlhammer, 1972) 48-49 n. 74. Pe-
ter’s question stands in contrast to the last interlocutor in the Lucan story who inter-
rupted Jesus, the lawyer of 11:45. See further COMMENT on 5:1-11.

Lord. Or possibly “Sir.” See NOTES on 5:8,12.

this parable. See NOTE on 5:36. On legein with pros + acc., see p. 116.

Jfor us or for all the people? Who are meant by the contrast? Since the last time that
we read of “the apostles” was in 9:10, it is scarcely likely that Peter’s words refer to
them as “us.” In the immediate Lucan context a distinction has been made between
“the crowd(s)” (12:1,13,54) and the “disciples” (12:1,22). Hence, Peter’s “us” must
refer to the disciples, and pantas, “all,” to the crowd(s). So Peter’s question would
have to be understood on the level of Stage I; but it must be remembered that this
question is a Lucan creation, stemming from Stage III. This may reflect the thinking
of community officials of Luke’s time. It has nothing to do with “the Twelve,” who
are not mentioned, and who by Luke’s time are no more than a distant memory.

42, The Lord. See NOTE on 7:13.

the faithful and prudent manager. Such an authority figure will appear again in
16:1,8,10-12. Some ancient versions (OL, OS) and ms. D add: “and good.” Luke has
substituted “manager” (oikonomos) for the “servant” (doulos) of “Q,” retained by
Matt 24:45. Cf. 1 Cor 4:1-5. See J. Jeremias, Parables, 56 n. 25.

puts over his staff: The implication is that the “manager” represents someone placed
in authority over others, not just over material possessions, but over those who are
under the kyrios. The evangelist could be referring to community officials.

to distribute to them a food allowance. An infin. of purpose is introduced by a gen. of
the def. art. (fou). See BDF § 390.4; 400.5.

Luke has substituted for trophé, *“food,” of “Q” (see Matt 24:45) the rare word
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sitometrion, “measure of grain,” which is known in no Greek literary texts, but is
found in some of the Greek papyri from Egypt. See MM 576.

at the proper time? The phrase en kairé (even without the def. art.) is used in a
generic sense. See NOTE on 4:13. Cf. 20:10 (without the prep. en).

43. Blessed. See NOTE on 6:20 and on v. 37.

that servant. Here doulos is used, as in Matt 24:46, retained from “Q.”

44. I can tell you truly. See NOTE on 9:27. Luke has eliminated the amén of “Q”
(see Matt 24:47), substituting for it aléthos. Contrast v. 37b.

in charge of all he possesses. 1.e. he will give him a share in all of his own power and
wealth. On tois hyparchousin, see NOTE on 8:3.

45. that servant. Luke has retained the designation of “Q,” whereas Matt 24:48
immediately characterizes him as “that evil servant,” which is a bit strange, since it is
not yet clear why he is “evil.”

saps to himself. See NOTE on 12:17.

taking his time in arriving. Delay in arrival is now introduced in the parable. A
Greek expression is used, which is derived from the LXX (chronizein + an infin.; see
Deut 23:22). Implied is the servant’s realization of an opportunity to exploit his power
and authority.

to eat and drink and get drunk. Matt 24:49 reads, “eats and drinks with drunken
revelers.” The combination of the three vbs. is found in the LXX of Cant 5:1; it echoes
a stereotyped mode of conduct.

46. at a time. Lit. “on a day,” a phrase reminiscent of the OT “day of Yahweh”
motif. E.g. Joel 2:31.

He will dismember him. Lit. “he will cut him in two,” which some commentators
say must be understood literally. E.g. J. M. Creed, The Gospel, 177; A. Plummer, The
Gospel, 332. 1t is rather to be understood figuratively of severe punishment. Possibly
the punishment is meant as characteristic of the double standards of that allegedly
“faithful and prudent manager.” See further O. Betz, “Dichotomized Servant,” 44-47;
J. Jeremias, Parables, 57 nn. 30-31; P. Ellingworth, “Luke 12.46—Is There an Anti-
climax here?” BT 31 (1980) 242-243.

a fate fit for the faithless. Lit. “and his portion will be with the unbelievers,” or
(better) with those who lack fidelity. The negative adj. apiston plays upon pistos,
“faithful,” of v. 42. Matthew has changed it to “hypocrites” (24:51), pace O. Betz
(RevQ 5 [1964-1966] 45). Recall the frequency of “hypocrites” in the Matthean Gos-
pel (6:2,5,16; 7:5; 15:7; 22:18; 23:13,14,15; 24:51). Cf. NOTE on 12:1.
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85. THE SERVANT’S REWARD
(12:47-48)

12 47“Now that servant who knows the master’s wishes and does not
anticipate them or acts against them will have to stand many blows.
48 But the one who does not know them yet does what deserves pun-
ishment will stand but few blows. Much will be required of everyone
to whom much has been given! And even more will be demanded of
the one to whom more has been entrusted!”

COMMENT

Jesus’ sayings about the obligation of service continue with comments on
diverse punishment to be meted out to incompetent servants. They stress the
responsibility of the servant for his/her failure to carry what is expected. The
preceding parable centered on trust and fidelity; now Jesus’ words turn to the
just deserts of incompetence.

Verses 47-48 have been derived by Luke from “L,” being unique to his
Gospel (see p. 84). They are added by catchword bonding (see “that servant”
in vv. 45,47 [although the Greek word order is changed]). Moreover, the
dem. adj. “that” is explained by what follows. (Cf. J. Jeremias, Die Sprache,
222)

Form-critically considered, the sayings are admonitions (HST 117, 168).
The words in v. 48b,c are really an added proverb, once independent and not
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really organically connected with the preceding. Together with it, they pro-
duce a parable-like saying. A synonymous parallelism marks the group of the
last two sayings. Verse 48a should probably be regarded as a parenthesis; it
formulates antithetically a parallelism with v. 47. Verse 48b states the princi-
ple that underlies the warning expressed in v. 47. Verse 48¢ drives home the
message of the principle.

In these sayings Jesus turns his attention to the servant who does not carry
out what he/she is supposed to; hence he/she is responsible for the reward
(punishment) received. The punishment is meted out according to the knowl-
edge and culpability involved. A more severe beating is given to the willful
disobedience of the lazy loafer who knows what is expected than to the dim-
wit who does not. The proverb explains why: Much will be required (by God)
of the gifted servant, and even more of the really talented one. The words
could have been directed by Jesus in Stage I of the tradition against leaders of
the Palestinian community (see J. Schmid, Evangelium nach Lukas, 224); but
as they now stand in the Lucan context they envisage those entrusted with
service to the Christian community.

As a group these sayings provide a further commentary on the answer
Jesus gave to Peter’s question in vv. 42-46. That answer spoke first of the
faithful and prudent manager, but turned to the shyster who would exploit
his/her position. The latter provides a transition to this stern comment on the
incompetent disciple who would flout his/her master’s wishes, and even on
the one who would try to carry them out without discernment or understand-
ing. The presupposition in the sayings is that servants entrusted with tasks
have also been given the wherewithal to carry them out.

NOTES

12 47. who knows the master’s wishes. Lit. “knowing the will of his master.” Cf. Acts
22:14; Rom 2:18. The contrast here and in the first part of v. 48 is between the
disobedient servant who knows and the one who is unwitting. Behind this contrast lies
the OT teaching on deliberate sins (committed with a high hand) and those done in
ignorance. See Num 15:27-30; 1QS 5:12; 4QpPs® 3-10 iv 15; CD 8:8; 10:3. Cf. m. Sabb.
7:1.

and does not anticipate them or acts against them. Lit. “and not preparing (for it) or
doing (something) against his will.” The ms. P45 omits the negative (mé) before the
first ptc., which would imply conspiracy even against the master’s will. Cf. Jas 4:17.

will have to stand many blows. In classical Greek the vb. derein meant “to flay,” but
in the NT it always has the meaning “to beat, whip,” as it also has in Aristophanes,
Frogs 618; Epictetus, Digtr. 3.19,5. Cf. Luke 20:10-11; 22:63; Acts 5:40; 16:37; 22:19.
With the fem. acc. pl. adjs. pollas (“many”"), oligas (*few”), one has to understand the
n. plégas, “blows.” See BDF § 154, 241.6.

48. Much will be required . . . given! Lit. “as for everyone to whom much has been
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given, much will be required of him.” For the casus pendens, here a dat., see pp. 124-
125. On the relative pas hos, see NOTE on 12:10. It may be an anacoluthon, but it is
not particularly Semitic, pace J. Jeremias (Die Sprache, 222). Cf. BDF § 295, 466.3.
This part of the verse enunciates the principle that underlies Jesus’ comment in v. 47.

The pass. is again theological, i.e. required, given by God. See NOTE on 5:20. For
the OT notions reflected here, see Amos 3:2; Wis 6:6.

will be demanded . . . entrusted! Lit. “(from the one) to whom they entrust much,
they will demand more of him.” Luke again uses the third pl. indefinitely (imperson-
ally) as a substitute for the pass. See NOTE on 12:20.
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86. THE ENIGMA OF JESUS’ MISSION
(12:49-53)

12 49“I have come to cast fire upon the earth, and how I wish it were
already ablaze! 01 have a baptism in which to be baptized, and how
hard pressed I am until it is accomplished! 5! Do you think that I have
come to put peace on earth? No, I tell you, rather discord! 52 For from
now on five members of one family will be divided, three against two
and two against three; 33 father will be divided against son and son
against father, mother against daughter and daughter against mother,
mother-in-law against bride and bride against mother-in-law.” 2

2 Mic 7:6

COMMENT

The sayings about servants and masters have come to an end at this point in
the travel account, and Jesus moves on to other topics. The first of these is a
series of comments on his own ministry (12:49-53). In the foregoing vv. 36-
40,43,45-46 reference has been made to the “coming” of a master (kyrios), a
burglar, and the Son of Man. This has probably suggested the addition of
these comments about Jesus’ own coming (vv. 49,51).



994 LUKE X-XXIV § IVA

The first comment (v. 49) is derived from “L,” being unique to this Gospel
(see p. 84). The second comment (v. 50) is parallel to this, pace H. Conzel-
mann (Theology, 109), not in contrast to the first. The second one has a
relation to Mark 10:38 (in an episode about the sons of Zebedee, which Luke
will omit in chap. 18): “Can you drink the cup that I am to drink or be
baptized with the baptism that I shall undergo?” Since the comment is clearly
pre-Lucan, v. 50 could be considered as derived from “L,” but it has been so
heavily modified by Luke that it borders on Lucan composition. Verses 51
and 53, however, the third comment, come from “Q,” having a parallel in
Matt 10:34-36, where it forms part of the mission-charge to the “twelve
disciples” (see p. 78). Luke has redactionally added v. 52 and modified the
beginning of v. 53. Its Matthean counterpart preserves the “Q” form better,
even though neither Matthew nor Luke quotes Mic 7:6 exactly. In both it is
no more than an allusion.

Forms of some of these sayings of Jesus are preserved in the Coptic Gospel
of Thomas. In § 10 we have a saying corresponding to v. 49: “Jesus said, ‘T
have cast fire upon the world, and look, I am guarding it until it blazes.” ” In
§ 16 there is a saying corresponding to vv. 51-53: “Jesus said, ‘Perhaps people
think that I have come to cast peace upon the world; they do not realize that
it is divisions that I have come to cast upon the earth, fire, sword, and war.
For five will be in a house: three will be against two, and two against three;
the father against the son, and the son against the father; and they will stand
as solitaries (or monks?).” Logion 10 is almost certainly a derivative of the
Lucan v. 49, whereas logion 16 is a hybrid of the Lucan and Matthean forms
of the sayings; moreover, the last reference to ‘mmonachos, “‘solitaries,”
clearly betrays its later formulation. (See further J.-E. Ménard, L’Evangile
selon Thomas, 94-95, 103-105; W. Schrage, Das Verhdltnis, 49-51, 57-61.)

From the form-critical perspective, vv. 49-51 enshrine “I-sayings” of Jesus,
reminiscent of the Johannine tradition. R. Bultmann (HST 153-154) consid-
ers vv. 49-50 to be vaticinia ex eventu and v. 50 as a secondary parallel to v.
49, even though they do not match perfectly. But as W. G. Kiimmel (Promise
and Fulfilment, 69-70) and others have pointed out, it is difficult to deny that
this is a real prediction by Jesus. Part of the difficulty is how specifically one
wants to understand the figurative reference to baptism in Stage I of the
gospel tradition. To my way of thinking, it is quite possible that Jesus realized
during the course of his ministry that his continued preaching of the kingdom
and of God’s word was meeting with staunch and growing opposition from
opponents who might one day adopt extreme measures against him. There is
no need to load that realization with all the specifics of the trial and crucifix-
ion as we know them from Stage III of that tradition.

Jesus is depicted commenting on paralle] aspects of his earthly ministry.
First, he longs to see the earth ablaze and consumed by the fire which his
coming was meant to enkindle. He states clearly the aims of his ministry
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under the figure of a discriminating fire, the fire of krisis. Second, he views his
ministry as a “baptism,” not only of water, but again of “fire” (recall 3:16).
But it is not one that he merely administers to others, but that he must
undergo; he who baptizes with fire must himself face the testing and krisis
that that figure connotes. He longs that this be accomplished, because it is
related to the aim of the ministry set forth in v. 49. At this point we are not
told what that figurative baptism is; in time the reader of the Lucan Gospel
will learn what is meant. Bultmann (HST 153) speaks of it as Jesus’ “martyr-
dom”; others (e.g. O. Cullmann, Christology, 67; H. Koester, TDNT 7. 884-
885) speak even more bluntly of his death. That is to read by hindsight into
the statement of even the Lucan Jesus more than may be really meant. See p.
778. Third, he defines the effect of his ministry as discord. The consequences
of the fire and the baptism, therefore, may seem to contradict an important
way in which Luke depicts Jesus, as bringing “peace on earth” (see 2:14;
19:38; cf. p. 225). Though peace is an important effect of the Christ-event in
the Lucan view, the evangelist has here retained from “Q” an interpretation
of Jesus’ ministry in terms of its opposite. Yet even that effect of his ministry
has been foreshadowed in the infancy narrative: Jesus was a child set “for the
fall and rise of many in Israel” (2:34). He now spells out a mode which that
discord may take: division within families, even alluding to the lament of the
prophet Micah (7:1-7) about the disappearance of the godly from the earth
and the consequent state of human society in which not only neighbors, but
even members of families suffer. The Lucan Jesus has come during the era of
Augustan peace, as a sign of peace among human beings; he has not come as
the fiery reformer that John once expected (see pp. 663-665). Yet his ministry
is now described by him as a source of discord among the very people he
came to serve and save. Even in his own family the Lucan Jesus’ career
brought a “sword” to pierce his mother’s “own soul” (2:35 [see NOTE there])
—and this despite the Lucan esteem for Mary as the first believer (see p. 430).

It is not easy to relate the Lucan form of these sayings to that in Mark
10:38 or to say to what extent they can be used to gauge the consciousness of
the historical Jesus. Like those in 10:21-24, we are dealing with sayings hav-
ing the formulation of Stage III of the gospel tradition. That that formulation
has been colored by the events of the trial, passion, and crucifixion is quite
likely. But the ascription of all such testimony in the tradition to community
formulation is unwarranted. W. Grundmann (Evangelium nach Lukas, 269),
followed by 1. H. Marshall (Luke, 546), appeals to the self-testimony of the
Qumran Teacher of Righteousness in the Héddyé6t or Thanksgiving Psalms for
parallels; but neither of them documents this testimony specifically. In this
connection, it might be profitable to consider the following lines: “And I
became a mocking-song for the ungodly, and against me streamed the assem-
bly of the wicked” (1QH 2:11-12); “. . . I became a man of dispute for those
who mouth error, and [a man of pe]ace for all who look upon what is right”
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(1QH 2:14-15); “You (O Lord) have redeemed the life of the poor one whom
they have plotted to destroy by shedding his blood because of service ren-
dered to you, but they knew nothing about my steps proceeding from you”
(IQH 2:32-33). (See further G. Jeremias, Der Lehrer der Gerechtigkeit
[SUNT 2; Géttingen: Vandenhoeck & Ruprecht, 1963)).

NOTES

12 49. I have come. Luke uses the aor. indic. élthon, not the pf., as in 5:32. Cf. the
unclean spirit’s cry in 4:34; also the Son-of-Man sayings in 7:34; 9:58. For the Johan-
nine usage, see John 3:2; 5:43; 7:28; 12:27,47; 16:28; 18:37. For the expression of
intention by the use of this vb. with a following infin., see J. Jeremias, New Testament
Theology, 293 n. 6.

to cast fire upon the earth. H. Conzelmann (Theology, 109) interprets this immedi-
ately as “the eschatological conflagration.” Granted that there is not an exact parallel
between v. 49 (expressive of Jesus’ goal) and v. 50 (an ominous reference to his end),
the mention of fire is rather figurative. In the OT it is sometimes used as a means of
purification (Lev 13:52; Num 31:23), of discernment or discrimination (Jer 23:29; Isa
33:14), and of judgment (Gen 19:24; Exod 9:24; Ps 66:12 [joined with water]; Isa
43:2). Cf. 1 Enoch 91:9; 100:1-2,9; Luke 3:9; 9:54. Whichever of these nuances one
prefers, the “fire” has also to be related to that of Luke 3:16, the effect of which is now
seen to touch even “the earth.”

how I wish it were already ablaze! Lit. “what do I wish if it were already ablaze.”
These words are not easy to interpret. For some commentators, Jesus utters a wish
that is unfulfilled, with a contrary-to-fact protasis as the obj. of theid, “I wish.” See
BDF § 299.4, 359-360. The whole is introduced by interrogative ¢ which may echo a
Hebrew/Aramaic mah; and the conj. ei, “if,” may equal Hebrew ’im or Aramaic hén.
See AAGA? 123. These would facilitate the translation in the lemma above. But it is
complicated by the fact that thelein (or its synonym boulesthai) is found elsewhere in
Greek followed by ei. See Herodotus, Hist. 6.52; 9.14; also in Sir 23:14, which may be
a Semitism (the Hebrew text is missing). This may be an extension of the of ef to
introduce the obj. cl. after vbs. of surprise, emotion, etc. See LSJ 481 (V). See further
F. H. Seper, “Kai tf thelj ei édé anéphthé (Lc 12,49b),” VD 36, 147-153; A. Plummer,
The Gospel, 334; C. F. D. Moule, Idiom Book, 137, 187. Cf. H. Braun, Qumran, 1. 89.

50. I have a baptism in which to be baptized. Lit. “I have to be baptized [in/with] a
baptism.” For the use of echein, “‘have,” with an infin., see NOTE on 7:40. Cf. J.
Jeremias, Die Sprache, 169. A cognate acc. is used with the pass. vb. The word
“baptize/baptism” is often regarded as a Christian word, and for this reason many
think that Jesus’ formulation of the ordeal that faces him in terms of that is therefore
derived from the Christian community. This, however, is far from certain. For
Josephus knew of John and spoke of him as the baptistés; he refers to his baptismos or
baptisis (Ant. 18.5,2 § 116-117). These ns. are unknown in the LXX, but the cognate
vbs. baptein and baptizein do occur, usually as the translation of Hebrew ¢abal, “dip.”
Though ritual washings are mentioned in Qumran literature, this Hebrew word is not
used. The problem is to understand why Jesus would express an ordeal to be faced as a
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“baptism.” Having already been baptized in John's sense (3:21), he cannot refer
merely to that. See p. 482. But, as mentioned above, because of the association of
baptism with “fire” (3:16), with the connotations of the latter suggested in the preced-
ing notes, it is possible that Jesus would have used such an expression. See further H.
Schiirmann, Traditionsgeschichtliche Untersuchungen, 53. J. A. T. Robinson (Twelve
. . . Studies, 21) thinks that Jesus is hinting at “his redemptive suffering.” Yet it is no
more than a hint. See Mark 10:38-39.

how hard pressed I am. Or, less likely, “how great is my distress” (see BAGD 789);
the latter is preferred by those who relate this expression to the Gethsemane scene.
The vb. synechein, however, has many uses in the Lucan writings (4:38; 8:37,45; 19:43;
22:63; Acts 7:57; 18:5; 28:8—a Lucan favorite; see p. 111). Basically, it means “hold
together, grip, press close,” but the absolute use of it, as here, is found elsewhere only
in 2 Esdr 16:10 (= Neh 6:10). H. Koester (TDNT 7. 884-885) is right in preferring not
to interpret it as the fear of death; that would be too specific. He suggests, “How I am
totally governed by this.” See further p. 180.

until it is accomplished! Or “fulfilled,” i.e. brought to fulfillment.

51. to put peace on earth? The best mss. read dounai, “give,” but ms. D and some
ancient versions have poiésai, “‘make”; still others, balein, “cast” (1424, OL [b, |, g,
r']). The latter is probably the result of a copyist’s harmonization with v. 49 or with
Matt 10:34. The vb. dounai may be used in the Semitic sense of “‘set, put.” See Mic 3:5
LXX. Recall 2:14.

rather discord! Or “division,” since the n. diamerismos is echoed in the following
vbs. (vv. 52-53). Matt 10:34 makes use of the figurative “sword.”

52. from now on. A sign of Lucan redaction. See NOTES on 1:48; 5:10. Conzelmann
(Theology, 109) rightly understands this temporal designation, not of “the End,” but
of the epoch of conflict now beginning in the Lucan story.

will be divided. Luke again uses the future of the vb. “to be” + pf. ptc. (diamemeris-
menoi). See pp. 122-123. This stands in contrast to the fut. pass. in v. 53. The periph-
rasis stems from Luke’s pen.

53. son against father. This and the other expressions in the verse (italicized in the
translation) may allude to Mic 7:6, which reads, “‘A son treats his father with con-
tempt, a daughter rises up against her mother, a daughter-in-law against her mother-
in-law; a man’s enemies are those of his own household.” Thus the Greek of Luke (as
well as of Matthew) differs considerably from that of the LXX. Cf. Zech 13:3.
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87. THE SIGNS OF THE TIMES
(12:54-56)

12 54Then Jesus said to the crowds, “When you see a cloud forming
in the west, you immediately say, ‘It is going to rain’; and so it does.
35 When you notice wind blowing from the south, you say, ‘It is going
to be very hot’; and so it is. 56 Hypocrites! You have learned to inter-
pret the look of the earth and the sky. How is it you have not learned
to interpret the season that is here?”

COMMENT

Having addressed the disciples in various sayings and parables (12:22-53),
Jesus now turns his attention again to the crowds following him. This is still
part of the travel account. Jesus utters his surprise at his contemporaries’
inability to understand what is going on in their midst, in their very own day
(12:54-56). It becomes an echo of his words of judgment in 7:31-35.

The sayings recorded here have a remote parallel in Matt 16:2-3. But the
text of those verses is critically uncertain; they may have been interpolated at
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a later date and have been bracketed in N-A26 (see TCGNT 41). Apart from
the text-critical problem, however, only six Greek words out of forty-seven/
forty-eight in the Lucan text of this passage agree with the Matthean vocabu-
lary. Whereas the introductory clause (v. 54a) is of Lucan composition, the
rest of the sayings are not marked by his style (except possibly the adv.
eutheds, “immediately” [see J. Jeremias, Die Sprache, 224]). But the remote
similarity of the passage with Matt 16:2-3 may suggest that it is pre-Lucan. It
is scarcely derived from “Q” (pace R. A. Edwards, G. Schneider, Evangelium
nach Lukas, 293-294), and should be regarded as “L” (see p. 80 and W.
Grundmann, Evangelium nach Lukas, 272). The Lucan form of the sayings
lacks the vivid colors of the Matthean.

A form of v. 56 is found (in part) in Gos. of Thom. § 91: “You assess the
look of the sky and the earth, but you have not recognized what (or him who)
is before you; you do not know how to assess this season.” In this case the
saying is more dependent on Luke than on Matthew, although the remark in
the second part (possibly referring to Jesus himself) is a development beyond
either of them. See further J.-E. Ménard, L Evangile selon Thomas, 192-193;
W. Schrage, Das Verhdltnis, 175-177.

Form-critically, the sayings are minatory (see HST 116; but he also refers
to them as a “similitude,” without a comparison [p. 172]). Many others label
the verses simply as a “parable” (e.g. T. W. Manson, Sayings, 121). They end
with a rhetorical question, and thus have a form of application.

Jesus turns to the crowds and continues his remarks with ominous words.
As weatherwise Palestinian farmers, they have learned to read the face of
nature, with its clouds and winds. They should, then, be able to assess the
critical moment in which they exist. He thus contrasts the people’s ‘“‘meteoro-
logical sensitiveness” with their “religious sensitiveness” (T. W. Manson,
Sayings, 121). Without referring directly to himself or his message (as he may
do in the Gospel of Thomas form), Jesus upbraids his audience for their lack
of comprehension. Coming on the heels of sayings concerned with judgment,
this aspect of judgment underlies the present set of sayings too. What the
audience fails to notice is the critical import of his appearance and message
about God and his kingdom (see 7:22-23; 11:20). There is no hint in this
passage about a delay; rather “the season that is here” is precisely the time for
repentance and conversion (see Acts 3:19-20; 17:30-31 for the consequences).

NOTES

12 54. 1o the crowds. See 12:1,13; cf. NOTE on 3:7. The implication is that the
disciples have understood the significance of Jesus’ appearance, in contrast to the
crowds.

a cloud forming in the west. Le. over the Mediterranean Sea, whence come the rain
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clouds that condense on the hills of central Palestine. Cf. 1 Kgs 18:44. See D. Baly,
The Geography of the Bible (rev. ed.; New York: Harper & Row, 1974) 43-53. The
“west” is expressed by dysmai, lit. “the settings” (of the sun). See 13:29.

55. wind blowing from the south. Lit. “the south-wind blowing.” IL.e. the wind that
comes from the Arabian steppes in the southeast. Cf. Jer 4:11.

It is going to be very hot. Lit. “it will be a scorcher,” i.e. the burning heat of the sun.
The Greek kauson is used in the LXX (e.g. Job 27:21; Hos 12:2 [12:1E]; 13:15; Jonah
4:8; Isa 49:10; Jer 18:17) of a wind coming from the east (= Hebrew gadim), resem-
bling the sirocco or (Arabic) samsin. Some mss. (P45, R*, W) read erchetai, “is com-
ing,” instead of estai, “will be.” Cf. Jas 1:11; J. Schneider, TDNT 3. 644,

56. Hypocrites! Pace G. Klein (ZTK 61 [1964] 380 n. 45), this epithet has not been
added by Luke, who rarely uses it otherwise. See NOTES on 6:42; 12:1; cf. U. Wilck-
ens, TDNT 8. 567 n. 41. It is used in this verse of the crowds. The use implies that
Jesus is unmasking their attitude; their problem is much more an unwillingness to
interpret than an inability.

the look of the earth and the sky. This is the best order of the words; in various mss.
other word orders are found. The sense, however, is not changed.

you have not learned to interpret. This is the reading of mss. P75, R, B, L, ©, 33, etc.;
but ms. D and the OL and OS versions have simply, “do you not interpret?”

the season that is here? Lit. “this (critical) time” (kairon, used as in 1:20 [see NOTE
there]). Contrast the use in 4:13; 8:13; 12:42; 13:1. It refers to the significant era,
which in Lucan salvation-history is the Period of Jesus. See pp. 181-187. In Matt 16:3
the phrase is “the signs of the times,” whence the common name for this episode in
the gospel tradition. H. Conzelmann (Theology, 109): “The message is that one must
not be led astray by the delay.” But where in the passage is there mention of or
allusion to a “delay’”?
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88. AGREEMENT WITH ONE’S OPPONENT
(12:57-59)

12 57“But why can you not judge for yourselves what is right? 58 As
you go with your opponent to a magistrate, make an effort to settle
with him on the way; otherwise he may drag you off to the judge, and
the judge may hand you over to the jailer, who may put you in prison.
591 tell you, you will not get out of there until you have paid the last
cent.”

COMMENT

Jesus’ sayings continue now on what may be a completely unrelated topic, for
they concern reconciliation with an opponent (12:57-59). A superficial reason
for the inclusion of them here in the travel account may be the reference to
“on the way” (v. 58).

The saying in v. 57 is clearly transitional, being a rhetorical question com-
posed by Luke to join vv. 58-59 to the preceding saying about the assessment
of the critical season (see S. Schulz, Q: Die Spruchquelle, 421). The transi-
tional nature can be seen in use of the second pl. “you’ in v. 57 in contrast to
the second sg. “you” in the inherited material of vv. 58-59. The latter are
derived from “Q,” and their parallel is found in Matt 5:25-26, again a part of
the sermon on the mount (see p. 78). The Matthean setting is really more apt
for them. Luke’s redaction can be seen in v. 58 (“make an effort,” “to settle,”
*“drag,” “‘jailer”) and in v. 59 (the omission of “amen” and the use of “cent”).
(See further J. Jeremias, Die Sprache, 225.) The Lucan redaction has actually
made use of more technical Roman judicial terms in contrast to the Matthean
form (see E. Klostermann, Lukasevangelium, 141).

From a form-critical viewpoint, the sayings are again minatory. But many
commentators speak of them as a parable or similitude that has lost its com-
parison and application. (So HST 172; T. W. Manson, Sayings, 122; 1. H.
Marshall, Luke, 550.) However, this is problematic and depends on how the
passage as a whole is to be understood.

Prescinding from any possible nuances that may come from the Matthean
use of the sayings and also—for the moment—from the greater Lucan con-
text, we read of Jesus challenging his audience to timely and prudent recon-
ciliation with one’s opponent. Prima facie, he warns his listeners to think
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about the consequences of being haled into court; he implies, moreover, that
those who would follow him should learn to work out compromises in life in
order to avoid such conflicts. This is what it means to “judge what is right.”

If this is the intent of Jesus’ words here, one realizes that they are wholly
unrelated to the foregoing context in the Lucan travel account. But they are
not radically different from the advice that Paul sends to his Corinthian
converts in 1 Cor 6:1-8, especially v. 7. Is such advice so out of place on the
lips of Jesus, even of the Lucan Jesus?

This question has to be asked because the tendency of modern commenta-
tors to allegorize the would-be parable (see the form-critical remarks above)
and interpret Jesus’ words in terms of a greater Lucan context. So R.
Bultmann (HST 172): “As in your civil life at times you place the greatest
emphasis on not having to appear before the judge, so you should take care
that you need fear no accuser before the heavenly judge.” E. Klostermann
(Lukasevangelium, 141) goes even further in identifying the “opponent” with
“der Satan.” G. Schneider (Evangelium nach Lukas, 295) thinks that this
piece of tradition is neither a prudential regulation (Klugheitsregel) nor a pure
parable; he prefers to call it (with H. Schiirmann) a “minatory parable,” or a
prophetic threat of judgment. But the problem is whether Luke intended the
sayings to be so understood (at Stage III of the gospel tradition); what mean-
ing they may have carried in Stage I is hopelessly lost to us. Are we to think
in terms of the contrast of civil and religious life, of which Bultmann spoke,
and whether the Lucan collocation of the sayings imposes that interpretation?
This becomes more pertinent when one considers the following context, the
sayings of Jesus about a historical incident in Palestine of Jesus’ time. To my
way of thinking, it is far from clear that this Lucan episode is to be so
understood. It is a piece of prudential advice, stemming from Jesus, which
has lost its specific reference, and is best interpreted even here as no more
than that.

NOTES

12 57. judge for yourselves. 1.e. without help from me or others. See 21:30.

what is right? Lit. “what is the just (or proper) thing (to do).” Cf. Acts 4:19.

58. make an effort. Lit. “give activity (or pains).” Apart from Eph 4:19, the n.
ergasia is found only in Lucan writings (Acts 16:16,19; 19:24,25). Cf. Josephus, Ant.
3.1,7 § 35. The expression used by Luke may be a Latinism (= da operam [see BDF §
5.3]). It stresses that the opportunity should be exploited.

to settle with him. Lit. “to be reconciled of him,” reading the prep. apo with the best
Greek mss., but which is omitted in mss. B, 892, 1241. The parallel in Matt 5:25 reads,
*“Come to an understanding with your opponent quickly while you go with him on the
way.” N
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drag you off Luke uses the compound vb. katasyrein, the simple form of which
(syrein) occurs also in Acts 8:3; 14:19; 17:6; the latter is found elsewhere in the NT
only in John 21:8; Rev 12:4. '

the jailer. Whereas Matt 5:25 has simply “the guard™ (hypéretés), Luke uses the
proper term for the constable of a debtors’ jail, praktor.

59. the last cent. Lit. “the last lepron,” a small copper coin, two of which = a
kodrantés (see Mark 12:42), the name used in Matt 5:26 for the last coin. (Matthew’s
word kodrantés is a loanword = Latin quadrans, *“a quarter” of the Roman “as” [see
NOTES on 12:6; 7:41].) Luke’s change has exaggerated the extent of the judge’s pun-
ishment in order to show that after his verdict is given it is too late for a compromise.
The small copper coin will appear again in 21:2. In first-century Palestine the lepron
was the smallest coin in use.
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89. TIMELY REFORM: THE PARABLE OF
THE BARREN FIG TREE
(13:1-9)

13 ! At that time some people who were present told Jesus about the
Galileans whose blood Pilate had mingled with their sacrifices. 2He
replied to them, “Do you suppose that these Galileans were greater
sinners than all the others in Galilee, because they suffered this fate?
3No, I tell you; unless you reform your lives, you shall all perish in a
similar way. 4Or those eighteen who were killed when the tower in
Siloam fell upon them—do you suppose that they were more guilty
than all the other people living in Jerusalem? 3 No, I tell you; unless
you reform your lives, you shall all perish in the same way.”

6Then he proposed this parable: “A certain man had a fig tree
planted in his vineyard; he came up to it, looking for fruit, but found
none. 7So he said to the. gardener, ‘Look here, for three years now I
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have come looking for fruit on this fig tree, and I find none. Cut it
down! Why should it even use up the soil?” 8 But he replied, ‘Leave it,
sir, for this year yet, until I loosen the soil around it and put in some
fertilizer. 9 Perhaps it will bear fruit later on; but if not, then you can
cut it down.””

COMMENT

As the crowd listens to Jesus at this stage in the travel account, people arrive
to tell him about what has happened to some Galileans whom Pilate has put
to death; this comes immediately after his remarks on reconciliation with
one’s opponent, and the episode has a certain poignancy. It occasions Jesus’
remarks about the guilt of the Galileans—and other Jerusalemites, whom he
himself introduces—and an appeal for repentance. To it he adds a parable
about a barren fig tree, exhorting his audience to timely reform (13:1-9).
The story about the murdered Galileans, the eighteen killed at Siloam, and
the parable of the barren fig tree are found only in the Lucan Gospel and have
been inherited by the evangelist from “L” (see p. 84). One may wonder
whether the story and the parable were originally joined as they are here;
there is certainly no intrinsic connection between them. R. Bultmann (HST
23) considers vv. 1-5 a “‘unitary composition” which serves Luke as an intro-
duction to the parable. There Bultmann seems to consider these verses as a
controversy-dialogue occasioned by a question from people present, but later
on (HST 54-55) he treats them as a scholastic dialogue formulated by the
early church “in the spirit of Jesus” and in dependence on Josephus (Ant.
18.4,1 § 86-87). This is far from clear. In any case, vv. 1-5 are a pronounce-
ment-story (FGT 69), with Jesus’ questions and the punch line repeated (vv.
3,5). To it has been added the parable (vv. 6-9), which lacks an explicit
application (it is implied in the preceding vv. 3,5). It may be viewed as a
parable of mercy (see p. 258), or perhaps even as a parable of crisis, contain-
ing a call for repentance before it is too late. Some commentators think that
the parable has *“a parallel” in Mark 11:12-14 (the cursing of the fig tree; cf.
Matt 21:18-19), which Luke omits in chap. 19 (e.g. G. Schneider, Evangelium
nach Lukas, 296). This, however, seems most unlikely, since the Marcan
passage, though parabolic in its thrust, is not a parable, and only the most
obvious words are common to the two episodes (“fig tree,” *“fruit,” “he
came,” “found none”). Otherwise there is nothing common. (See further
T. W. Manson, Sayings, 274; cf. C.-H. Hunzinger, TDNT 7. 755-757.)
Jesus, having learned about the fate of the Galileans killed by Pilate, draws
a moral from it. Though a Galilean himself, he does not launch into a chau-
vinistic criticism of the Roman prefect; instead he uses the incident to call for
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repentance. He insists that those Galileans did not suffer that fate because
they were greater sinners than others in Galilee; but their sudden death chal-
lenges those still alive to repentance, to a reformation of life (= an accep-
tance in faith of the saving word of God that he has come to announce). The
existence of others can also be suddenly terminated in a similar way.

Jesus plays at one-upmanship, matching the story of the deliberate, grue-
some death of the Galileans with that of the accidental death of eighteen
Jerusalemites killed by the sudden collapse of a tower in the old wall of the
city near the pool of Siloam. They may have been no more guilty than the
first (the Galileans) or than others in Jerusalem, yet they too met a sudden
death. Death may face anyone as rapidly as it faced the Galileans and the
eighteen Jerusalemites, for at any moment, even that very night, “life” may
be “demanded” of one for scrutiny and assessment (see 12:20).

The parable drives home the critical nature of human existence: “As a final
period of grace is given to this fig tree, so Jesus’ summons to repentance goes
forth in the short period of grace before God’s judgment; it is the last hour”
(ibid.). This is the basic intent of the parable. Hunzinger counsels against
allegorizing the details of the parable; but G. Schneider (Evangelium nach
Lukas, 298) has rightly seen that the parable in the Lucan context may have a
further allegorical thrust. Here one must distinguish the stages of the gospel
tradition again. In Stage I the parable undoubtedly had the intent stated
above and was probably aimed by Jesus at his Palestinian contemporaries.
But one does not have to go to the extent of some commentators, seeing the
vineyard as Israel, the fig tree as Jerusalem (or an individual Jew), the gar-
dener as Jesus, and the three years as his ministry. It is sufficient to see the
general thrust of the parable as envisaging his contemporaries. But in Stage
III of the gospel tradition the horizon of application is enlarged; the stories
and the parable hardly have in view solely Jesus’ contemporaries, but also the
Christian individual faced with the prospect of a sudden end of life. In this
context the barren fig tree takes on a different meaning, the symbol of the
human being whose life is marked by unproductivity. Why should such a
person, having been given life and existence, continue to use up natural re-
sources so unproductively. If one bears no fruit and continues one’s un-
productivity and procrastination, then that person should be ready to face the
fate of the barren fig tree. As a sequel to the preceding comments of Jesus
about reform of life, the parable takes on a significantly ominous thrust. The
Galileans may have died by the malice of some human being; the eighteen
Jerusalemites by chance (they happened to be in the wrong place at the wrong
time). But the fig tree will die expressly because of inactivity and unproduc-
tiveness. In the long run this becomes “the greater sin.” The guilt that comes
from one’s own procrastination or lack of decision is greater than that im-
plied by death at someone else’s hands or unexpected calamity. Jesus’ parable
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thus stresses that the last period of grace has been granted to reform such
procrastination. See p. 189.

On the implication in the parable of a delay or postponement of the end-
time, see pp. 232-233.

NOTES

13 1. At that time. In Luke’s phrase en autd to kaird the critical sense of kairos is not
necessary. See NOTE on 12:56. For the construction used here, see p. 118. It in-
troduces a transition composed by Luke to join this episode to the foregoing. The
transition creates the impression of a report about something that has recently hap-
pened. J. Blinzler (“Die Niedermetzelung,” 32) tries to pinpoint this “time” to 14
Nisan 29 B.C., a year before Jesus’ death at Passover. But there is no certainty to such
speculation.

some people . . . were present. Or possibly, “some had just arrived,” since the vb.
pareinai can mean not only “be present, be alongside of,” but also “have just come,
arrive.” See BAGD 624; BDF § 322. Cf. Acts 10:21; 17:6. There is an almost word-
for-word parallel to this phrase in Diodorus Siculus, Bibl hist. 17.8,2 (“'some people
arrived announcing that many of the Greeks were in revolt”).

the Galileans. 1.e. inhabitants of Galilee in the north of Palestine, a designation
which will be given to Peter (22:59) and to Jesus himself (23:6). Cf. Acts 5:37. How
many Galileans? The thrust of the story suggests fewer than eighteen.

whose blood Pilate had mingled with their sacrifices. 1.e. people whom Pilate,
through his soldiers, had cut down while they were slaughtering sacrificial animals,
possibly Passover lambs. Since “sacrifices” (thysiai) were to be offered (even by lay
people) only in Jerusalem, the forecourt of the priests in the Jerusalem Temple must
be envisaged here, even though it is not named. There even the Passover lambs were to
be killed. See J. Blinzler, “Eine Bemerkung zum Geschichtsrahmen des Johan-
nesevangeliums,” Bib 36 (1955) 27-31. The Galileans would then be understood as
pilgrims who had come to Jerusalem for a feast. It is hardly likely, pace O. Cullmann
(The State in the New Testament [New York: Scribner’s, 1956] 14), that “sacrifices”
should be understood of people (either Romans or their underlings) whom anarchic
Galilean zealots might have killed or that Pilate would have exploited such an occa-
sion to kill Galileans.

On Pilate, see NOTE on 3:1; cf. pp. 176-177.

The incident to which Luke refers is not mentioned elsewhere either in the gospel
tradition or in other ancient writers. On a possible source that Luke may have had, see
p. 89. Given Josephus’ knowledge of Pilate’s other overt attacks on Jews in Palestine,
it is difficult to think that this incident would have escaped his attention, even if fewer
than eighteen Galileans were done away with. Attempts have been made to explain
the Lucan story by referring to other incidents of Pilate’s attacks on the Jewish people
over whom he ruled in various accounts of Josephus: (1) Pilate’s sending of cavalry
and infantrymen into a village (Tirathana) near Mt. Gerizim to prevent a group of
Samaritans, led by one of their demagogues, from climbing their sacred mountain; the
soldiers killed some and put the rest to flight (4nt 18.4,1 § 86-87). So R. Bultmann
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(HST 23) and many others (J. Wellhausen, E. Meyer, E. Hirsch, E. Mireaux, K.
Rengstorf, etc.). This would make Luke guilty of anachronistic confusion (since the
episode happened in A.D. 35, and it became the occasion for L. Vitellius, the legate of
Syria, to send Pilate back to Rome to answer to the emperor for the slaughter). But
the passage in Josephus speaks of *“Samaritans,” not Galileans, makes no mention of
“sacrifices,” and locates the incident at a village near the base of Mt. Gerizim, not on
it, where Samaritan sacrifices would have taken place. (2) Pilate’s introduction into
Jerusalem of effigies of Roman emperors on military standards, which caused rebel-
lious Jerusalemites to march to Caesarea Maritima in protest against the move (J. W.
2.9,2 § 169-174; Ant. 18.3,1 § 55-59). So C. H. Kraeling, HTR 35 (1942) 286-288. (3)
Pilate’s use of Temple treasury funds to build an aqueduct to bring water into Jerusa-
lem (J.W. 2.9,4 § 175-177; Ant. 18.3,2 § 60-62). So A. T. Olmstead, Jesus in the Light
of History (New York: Scribner’s, 1942) 147-149. Here Josephus speaks of “the Jews”
(Ioudaioi), not of “Galileans.” (4) Archelaus’ slaughter of three thousand in Jerusalem
about the time of Passover (J. W. 2.1,3 § 8-13; Ant. 17.9,3 § 213-218). So S. E. Johnson
(“A Note”) and some others. (5) The murder of six thousand “Jews” by Alexander
Janneus (103-76 B.C.) because he had been pelted by them with lemons during the
celebration of Succoth or Tabernacles (J. W. 13.13,5 § 372). So T. Zahn (Evangelium
des Lucas, 521 n. 68). What either of the last two have to do with the Lucan story
about “Pilate” and his slaughter of “Galileans” is hard to understand; but it is indica-
tive of the straits to which commentators have been reduced.

There is no way of telling whether this episode is historical or the result of a Lucan
confusion of it with some other incident in first-century Palestinian history. For a
fuller discussion of the problem, see J. Blinzler, “Die Niedermetzelung.” Luke’s pic-
ture of Pilate in this episode is not contradicted by the brutal person depicted in
Josephus' writings. However, it is hardly likely that the unexplained reference to the
death of Galileans is a fabrication out of whole cloth. Cf. G. Schwarz, “Lukas XIII, 1-
5.”

In any case, this reference to Palestinian history—along with the succeeding story
provided by Jesus himself—gives him a springboard for his pronouncement, no matter
how reliable the history may be.

2. replied to them. Luke uses again apokritheis eipen, a Septuagintism. See p. 114; cf.
J. Jeremias, Die Sprache, 226.

were greater sinners than all the others. Lit. “sinned beyond all the Galileans.” In
using the prep. para + acc., Luke preserves a Semitic expression, a circumlocution for
comparison (for or instead of Aramaic or Hebrew min, “from”). See J. Jeremias,
Farables, 141. For an Aramaic parallel, see 1QapGen 20:6-7, lit. “Above [‘a/J all
women is she beautiful indeed,” i.e. she is more beautiful than all women. This use of
para (in a comparative sense) is found again in 13:4; 18:14. See p. 124.

because they suffered this fate? Calamity in life was often believed to be the result of
past sin. See Job 4:7; 8:4,20; 22:5; Exod 20:5c; 1QapGen 20:16-29 (the affliction sent to
Pharaoh and his household because of the carrying off of Sarai); John 9:2-3. Jesus’
words do not query that belief, but make instead a plea for repentance.

3. No, I tell you. A strong contrary statement is thus introduced. See 1:60; 13:5;
16:30.

unless you reform your lives. Cf. 13:5. A call for metanoia. See NOTE on 3:3; cf. pp.
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237-239. For the OT background of this plea, see Ps 7:13 (LXX); Jer 12:17 (LXX).
Only repentance can ensure one against the certain annihilation of the wicked, with
which all are threatened unless they turn from sin.

you shall all perish in a similar way. Prima facie, this refers to a form of natural
death, which will come unexpectedly; but in the context of judgment, which has been
running through this part of the Lucan travel account, a broader sense of perishing
must be envisaged.

4. Or those eighteen . . . them. Jesus mentions the calamity which afflicted a
greater number of people, in this case by accidental death. On the casus pendens, see
pp. 124-125.

the tower in Siloam. This undoubtedly refers to a tower that formed part of the old
(first) wall of ancient Jerusalem, which according to Josephus (J.W. 54,2 § 145)
turned from the east southward “above the fountain of Siloam.” Nothing more is
known about a tower there; nor does Josephus mention such a calamity as this. See J.
Finegan, Archeology, 114. Cf. John 9:7,11.

more guilty. Lit. “were debtors beyond all who . . .” The Greek opheiletai proba-
bly reflects the Aramaic sense of hayyabh, “debtor,” used in a religious sense. See
11QtgJob 21:5; 34:4. See p. 117.

living in Jerusalem? The best mss. (P45, P75, B, D, L, etc.) read simply fous
katoikountas Ierousalém, lit. “dwellers of Jerusalem”; others (R, A, W, ©, ¥, and the
Koine text-tradition) read a prep. (en) before the name. On Jerousalém, see NOTES on
2:22, 10:30, and p. 824.

The reference to two ostensibly historical incidents does not necessarily mean that
Jesus indirectly anticipates the annihilation of his contemporaries in the destruction of
Jerusalem, pace J. M. Creed, The Gospel, 181. He has not yet formulated here what he
will in 21:24.

6. he proposed this parable. See NOTE on 5:36.

a fig tree planted in his vineyard. For the planting of fig trees in a vineyard, see Mic
4:4; Pliny, Nat. Hist. 17.35,200; however, Theophrastus, De caus. plant. 3.10,6 coun-
sels against it. It should be recalled that a fig tree often stood in the OT as a symbol of
Judah or Israel (Hos 9:10; Mic 7:1; Jer 8:13; 24:1-10). See further C.-H. Hunzinger,
TDNT 7. 751-757.

Jound none. This marks his disappointment and frustration. Cf. Luke 3:9.

7. said to the gardener. Lit. “to the vinedresser.” See MM 27. Luke uses again eipen
pros + acc. See p. 116.

Jor three years now. Lit. “behold three years from the (time) when I continue
coming.” See A. Plummer, The Gospel, 340. A parenthetical nom. is used after idou,
“behold.” See BDF § 144. On the pres. tense, see BDF § 322. The construction with
aph’ hou is found in Thucydides, Hist. 1.18,1. The “three years” cannot be understood
allegorically of Jesus’ ministry; Luke knows nothing of a three-year ministry.

Why should it even use up the soil? Lit. “why should it waste even the earth?”

8. he replied. The gardener acts as the advocate, pleading the cause of the unproduc-
tive tree. Luke uses apokritheis with the historic pres. legei See p. 107.

Jor this year yet. The salutary period of grace before the critical showdown is thus
limited. -

9. but if not. Luke uses the balancing men . . . de of literary Greek. See p. 108. At
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the end of this verse there is added in some mss. ([ and others), “As he said this, he
called out, ‘Let the one who has ears to hear take heed.’” See NOTES on 8:8 and
12:21. '
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90. THE CURE OF THE CRIPPLED WOMAN
ON THE SABBATH
(13:10-17)

13 10Jesus was teaching on the Sabbath in one of the synagogues,
lwhen a woman was present, infirm and afflicted by a spirit for eigh-
teen years, bent over and unable to straighten up in any way. 12 When
Jesus saw her, he addressed her and said, “Woman, you are rid of your
infirmity!”” 13 And he laid his hands on her. Instantly she straightened
up and continued to glorify God. !4 The leader of the synagogue, how-
ever, annoyed that Jesus had cured her on the Sabbath, remarked to
the crowd, “There are six days when one has to work; come on one of
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these to be cured, and not on the day of Sabbath.” 15 But the Lord said
to him in reply, “Hypocrites! Does not each of you release his ox or ass
from the manger on the Sabbath to lead it off to water? 16 This woman
is a daughter of Abraham, and Satan has kept her tied up for eighteen
long years. Did she not have to be released from that bond, even on
the day of Sabbath?” 17 As he said this, all his opponents were struck
with shame, while the whole crowd rejoiced at all the wonderful things
he was doing.

COMMENT

Luke now depicts Jesus, though still on his journey to Jerusalem, visiting a
synagogue in an unnamed village on a Sabbath, and while there curing a
crippled woman, which results in a debate about the Sabbath (13:10-17).
Coming on the heels of the parable of the barren fig tree, the episode has
given rise to considerable discussion as to its place and meaning. Whereas
M.-J. Lagrange (Luc, 381) believes that Luke would have followed a “‘chro-
nological order,” A. Loisy (L’Evangile selon Luc, 364) preferred the patristic
view that the cured woman symbolizes the church and is contrasted with the
barren fig tree, the symbol of the synagogue, a contrast which he considers to
dominate the arrangement. As far as the first explanation is concerned, how
one could establish such a chronological order is baffling; as for the second
explanation, there is not the slightest suggestion in the text that such allegory
is at work (see J. M. Creed, The Gospel, 182). E. Klostermann (Lukasevange-
lium, 144) certainly comes closer to the truth, when he suggests that Luke is
simply following the order of his own source (‘“L”). The mention of *“a
daughter of Abraham” (v. 16) as a literary preparation for v. 28 is scarcely
cogent; and it is probably sheer chance that the number eighteen appears in
this and the foregoing episode (cf. vv. 4,11,16), though one cannot deny that
it may have served as a catchword-bond for the episodes.

The cure of the crippled woman is recounted only by Luke, derived by him
from “L” (see p. 84). It has often been thought to be a secondary variant of
the cure of the man with dropsy (14:1-6); but that suggestion raises more
problems than it solves (apart from the mention of an “ox” and “the day of
Sabbath” there is scarcely any connection). Bultmann (HST 12) wanted to
explain the genesis of this episode as something composed by Luke on the
basis of the saying in v. 15, which Bultmann would consider the pronounce-
ment in the story. But, as many others have argued, v. 15 alone is scarcely the
pronouncement; v. 16 would have to be included. This raises the further
question about the form-critical nature of the episode. For V. Taylor (FGT
155) this is one of the alleged pronouncement-stories which is more domi-
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nated by the narrative elements (as in some other Lucan instances); he is thus
inclined to classify this episode with stories about Jesus. Part of the difficulty
is that the controversy arises only once the miracle has been recounted, and
this has been seen as a reason for regarding the episode as a whole as a more
recent formation (so E. Lohse, “Jesu Worte). But all the elements of the
typical miracle-story, save the request for a miracle, are present. The reaction
in v. 17b may be the typical ending, whereas v. 17c is part of Lucan redaction
(see NOTE). In any case, this episode is on the border between a miracle-story
and a pronouncement-story; and M. Dibelius (FTG 97) rightly recognized its
“hybrid form.” The story itself probably reflects one of the real-life situations
of Jesus’ own ministry: a cure and debate over the Sabbath in Stage I of the
gospel tradition.

The episode depicts Jesus once again making use of his “power” (recall
4:14,36; 5:17) to heal an unfortunate human being afflicted with physical evil.
This rare miracle-story in the travel account tells of his conquest of evil on his
journey up to Jerusalem, the city of destiny, where he will meet evil in an-
other form in his own life. He uses that power to heal not only in a syna-
gogue, but even on a Sabbath. The temporal and spatial setting for the cure
thus enhances the effect wrought on “a daughter of Abraham” for whom in
God’s providence Jesus was sent, because she had “to be released.” The
impersonal vb. dei, lit. “it is necessary” (v. 16), alludes to the necessary
realization of God’s plan of salvation-history, working itself out in Jesus’
ministry (see pp. 179-180). The irony in the episode is seen in that the opposi-
tion to Jesus’ curing act comes from a “leader of the synagogue,” who himself
uses the same impersonal vb. dei (v. 14) to express the human obligation of
work (on six other days!).

The episode is but another one in the Lucan Gospel in which Jesus is
portrayed stressing that the welfare of a human being takes precedence over
even such religious obligations as the observance of the Sabbath. Recall 6:1-
11, where Jesus *“the Son of Man” (in Stage III) is presented as “lord of the
Sabbath” (v. 5) and as one who has authority over it. The reader of this
Lucan episode is expected to recall that earlier episode and its meaning,

Coming on the heels of the preceding episode in the travel account, which
dealt with the need of repentance and timely reform, this episode implicitly
singles out the “leader of the synagogue” (v. 14) and “all his (= Jesus’)
opponents” (v. 17) as prime examples of those who stand in need of such
reform. ““Hypocrites” (in the pl.) is addressed in the story to “the crowd” (v.
14), but the epithet is evoked by the subterfuge of the leader (sg.) who ad-
dresses his remarks, not to Jesus, but to the crowd. Jesus’ accusation is not
meant for them solely, apart from the leader. It characterizes the attitude of
those who stand in need of timely reform.

Jesus’ argument is an example of reasoning @ minori ad maius—what the
later rabbinical tradition called gal wahémer (“light and heavy,” i.e. from the
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light instance to the more grave). If it is permitted to care for household
animals on the Sabbath, it is also permitted to care for human infirmity; if one
can loose the tether of animals to lead them from the feeding-trough to water,
one can loose the bonds of an afflicted human being and bring her to health.

It is characteristic of Luke that in this episode he makes a woman the
object of Jesus’ compassion on the Sabbath; it contributes to the universalism
of Jesus’ message in this Gospel (see p. 191). He will do the same for a man in
14:1-6.

Finally, the reader of this episode cannot fail to note the way it says some-
thing about how the Lucan Jesus perceives himself. Having cured this unfor-
tunate “‘daughter of Abraham” on a Sabbath in a synagogue, it implicitly
depicts him acting with authority toward the Sabbath and the traditions of
old and upbraiding the hypocrisy of reactions which would criticize him for
so acting.

NOTES

13 10. was teaching. Jesus’ cure of the woman takes place in the context of his
teaching, on which the major emphasis in the travel account falls. On the Lucan use of
didaskein, “teach,” see p. 148. The periphrastic conjugation is again used, én + pres.
ptc. didaskon. See p. 122.

on the Sabbath. Luke uses the pl. en tois sabbasin, but in vv. 14-16 the sg. sabbaton
will occur. See NOTE on 4:31.

in one of the synagogues. This locale echoes that of 4:15. See NOTE there. It is the
last time that the Lucan Jesus will appear in such a setting. For the Septuagintism
employed, see pp. 121-122.

11. when a woman was present, infirm and afflicted by a spirit for eighteen years. Lit.
“and behold a woman, having a spirit of infirmity for eighteen years.” The physical
illness is described in the following cl., and according to the best Greek mss. it is
caused by the spirit. This cl. is simply introduced by the interjection kai idou (see p.
121) and lacks a vb. Ms. D sought to remedy the lack of it, reading en astheneia én
pneumatos. This would mean that she “was in/with an infirmity of spirit,” which
clearly carries another meaning. But the best reading attributes her infirmity to a
“spirit.” See NOTE on 4:33. The expression *‘a spirit of infirmity or sickness” is un-
doubtedly an Aramaism; cp. rdah Sihlandya’, “spirit of purulence/pestilence”
(1QapGen 20:26,16). See p. 117. Cf. v. 16b.

bent over and unable to straighten up. Lit. “being bent double and not able to lift up
(the head)”—or possibly “to straighten” (her back). The description of the woman’s
infirmity in this verse was one of the main arguments used by W. K. Hobart (The
Medical Language of St. Luke, 20-22) to try to show that the writer of this Gospel was
a medical man. See pp. 51-53, 60. For a more modern study of the phenomenon, see J.
Wilkinson (“The Case”), who identifies the affliction as spondylitis ankylopoietica,
which produces a fusion of spinal joints.
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12. he addressed her. Or “he called out to her.” Jesus acts spontaneously; no request
is made of him to intervene on her behalf.

you are rid of Lit. “you have been released from,” and are free of; the pf. tense in
the theological pass. (see NOTE on 5:20; cf. 7:48) expresses the condition resulting
from the past action.

13. laid his hands on her. See NOTE on 4:40; cf. 5:13.

Instantly. A favorite reaction to a miraculous act of Jesus in the Lucan Gospel. See
NOTE on 1:64. The instantaneous cure on the Sabbath stands in contrast to the eigh-
teen years of infirmity.

straightened up. Lit. “was straightened up,” the aor. pass., again used in a theologi-
cal sense, i.e. by God.

continued to glorify God. Or “and was (continually) glorifying God,” with the impf.
tense expressing durative action. Cf. 2:20. God’s salvific bounty, manifested to her
through Jesus’ words and deed, elicits from her the praise of him who is the source of
her benefaction. On the Septuagintism used here, see p. 114.

14. leader of the synagogue. See 8:49.

the crowd. Luke’s favorite word for people attending Jesus’ teaching or cures (see
NOTE on 3:7) now designates the synagogue-congregation. The leader’s warning is
addressed to the people, not merely as a criticism of Jesus’ action on the Sabbath, but
as a warning to them about him. From this indirect insinuation arises the charge of
hypocrisy that follows.

six days. An allusion to the prohibition of work in Exod 20:9 or Deut 5:13.

15. the Lord. See NOTE on 7:13; cf. pp. 202-203.

Hypocrites! This epithet is again addressed to the crowd, being pl., as in 12:56; see
NOTES on 6:42; 12:1.

release. Note the play on the use of Iyein, “loose,” here and in v. 16.

his ox or ass. The OT pair of household animals is so mentioned in Deut 5:14; 22:4;
Isa 32:20. Cf. Gen 32:5; 34:28. The first of them will appear again in Luke 14:5. For
later rabbinical regulations about the care of such animals on the Sabbath, see Str-B 2.
199; I. H. Marshall, Luke, 558.

the manger. Le. the feeding-trough. See Luke 2:7,12,16.

16. a daughter of Abraham. 1.e. one of God's chosen people. Cf. 4 Macc 15:28. In
19:9 the toll-collector Zacchaeus will be recognized as a *“‘son of Abraham.” See p.
192.

Satan. See NOTES on 4:2; 10:18. This is the closest that Luke comes to associating
an evil “spirit” (v. 11) with Satan. It should not be understood as a simple identifica-
tion. Jesus’ words stress that God’s activity is now present to counteract the worst of
evil afflicting human beings. This mention of Satan in the Period of Jesus creates a
problem for the alleged *“‘Satan-free” character of this period. See p. 187.

has kept her tied up. 1.e. like an animal tethered to a trough, but even worse. The
figurative expression characterizes her crippling infirmity (cf. 8:29; Mark 7:35); the
evil which afflicts her is worse than bonds tethering animals to troughs.

eighteen long years. Lit. “behold, ten and eight years.”

Did she not have to be released from that bond. Again the impersonal edei (impf.),
“it was necessary,” expresses the relation of this merciful act of Jesus to salvation-
history. See pp. 179-180; cf. v. 14. G. Schwarz (“Lythénai apo tou desmou toutou,” BN
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15 {1981) 47) maintains that “this figurative use of deg and desmos is un-Greek”; and
he seeks to retroject the Lucan text into Aramaic. This is, however, highly question-
able. Not only is his translation into Aramaic doubtful, but this figurative use of the
vb. dein (“bind”) and desmos (“bond™) is well attested in Greek, both classical and
Hellenistic. See Theognis, Eleg. 178; Anthol. pal. 11.138; Tab. defix. 96.108; W. Dit-
tengerger, Sylloge 809:14; 1175:14; MM 142, 144; LAE 306.

17. As he said this. The first cl. of v. 17 is omitted in ms. D.

all his opponents. They are unnamed and stand in contrast to “the whole crowd.”
The wording of this phrase and the reference to “shame” are undoubtedly an allusion
to Isa 45:16 (LXX), which also uses hoi antikeimenoi autd, “those opposing him,” and
speaks of shame. Luke has redacted the allusion by adding his favorite “all” (pantes,
see NOTES on 3:16; 4:15; 9:1—but this adj. is omitted in some mss. [P45, D] and in the
OL). Note also pas ho ochlos, lit. “all the crowd.” See 6:19; Acts 21:27.

the wonderful things. 1.e. the cure of the crippled woman among other things. This
is a rare instance in the Synoptics where such an adj. (endoxos, “wondrous, splendid”)
is used of one of Jesus’ miracles, which are not usually regarded as causing wonder.
Cf. the LXX of Exod 34:10, for the OT background of this usage, translated as
“marvels” in the RSV.
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91. THE PARABLE OF THE MUSTARD SEED
(13:18-19)

13 1880 he said, “What is the kingdom of God like, and to what
should I compare it? 191t is like a mustard seed which a man took and
sowed in his garden; it grew to be a tree, and the birds of the sky built
their nests in its branches.””

8 Ps 104:12; Dan 4:9,18
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COMMENT

Luke finishes off the first part of his travel account with two parables of Jesus,
the first about a mustard seed (13:18-19), the second about leaven (13:20-21).
Form-critically considered, both of them are parables of the kingdom and
they relate his foregoing call for timely reform and a proper understanding of
himself and of his ministry to afflicted human beings to a broader dimension
of his preaching. Recall 4:43.

The parables are paired: one about a man, the other about a woman; and
both of them have the same formulation, “which a man took and . . .”
“which a woman took and . . .” The paired parables precede the second
mention of Jerusalem in the course of the Lucan travel account.

The Synoptic relationship of the parable of the mustard seed is compli-
cated. A form of it is found in Matt 13:31-32, the wording of much of which
is similar to Luke; there it is also followed by the parable of the leaven
(13:33). This reveals that the paired parables were already found in “Q.”
Even though Matthew presents them as parables of “the kingdom of heaven,”
characteristically using the phrase that Luke avoids, he also has the wording,
“like a mustard seed which a man took and . . . his . . . and became [Mat-
thew, however, has the historical pres.] a tree”; “built their nests in its
branches.” Another form of the parable is found in Mark 4:30-32, being part
of the Marcan sermon in parables. The similarity of the Lucan parables,
however, to the Marcan is minimal; it has in common only the words elegen,
“said,” basileia tou theou, “kingdom of God,” kokko sinapeds, “‘a mustard
seed,” and ta peteina tou ouranou, “the birds of the sky.” The Marcan form is
otherwise longer and fuller. Matthew makes use of the parable in his own
sermon in parables, thus showing that he has followed Mark and altered the
form of the parable inherited from him with the wording of “Q,” which is
most likely preserved almost as is in the Lucan form (with the possibility that
Luke may have changed the more primitive “kingdom of heaven” to “king-
dom of God”). Thus the source of the Lucan parable is “Q.” Even though
Luke must have known the Marcan form of it, with its description of the
mustard seed as the “‘smallest of all seeds on the earth,” he has not made use
of it. (See pp. 71-72, 80-87.)

Still another form of the parable is found in Gos. of Thom. § 20: “The
disciples said to Jesus, ‘Tell us what the kingdom of heaven is like.” He said to
them, ‘It is like a mustard seed, smaller than all seeds. But when it falls on
ground which is cultivated, it sends forth a great branch (and) becomes a
shelter for birds of the sky.’ ” In this later, developed form, the parable has
acquired an introductory question and is more dependent on the Marcan/
Matthean form than on the Lucan. It further makes mention of the ground
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“which is cultivated,” thus slightly allegorizing the parable itself. (See J.-E.
Ménard, L’Evangile selon Thomas, 109 [“le texte de Thomas ne présente pas
de signes convaincants d’antériorité”]; cf. W. Schrage, Das Verhdltnis, 61-66.)

In the parable of the mustard seed Jesus shows how from a small beginning
the kingdom of God grows inevitably into a great phenomenon in human
history. His own preaching of the kingdom will have an inevitable result in its
fully realized form. In the Lucan formulation, which makes no mention of the
size of the seed—for what reason this is not picked up one can only speculate
—the parable is not per se one of contrast, but of growth. The growth and
development (¢uxésen kai egeneto, lit. “it grew and became™) of the mustard
seed are implied as taking place through the mysterious operation of divine
power in the plant; that power is already operative. The parable implies the
same divine operation of which Ezek 17:22-24 spoke explicitly, in connection,
however, with a cedar (cf. Ezek 31:2-9). The inevitability of the growth of the
mustard seed into a “tree” which provides nesting-shelter for the birds of the
sky is a characteristic of the kingdom which the Lucan Jesus preaches. The
lesson of the parable stresses the organic unity between Jesus’ present mission
in Israel and a future form of the kingdom of God (see N. A. Dahl, “The
Parables of Growth™).

The parable of the mustard seed draws its illustration of the kingdom from
a plant known to inhabitants of Palestine. Its growth from a small seed into a
“tree” in which birds can find shelter illustrates Jesus’ preaching of the king-
dom. God’s divine operation is active in it just as it is in the growth of the
plant. Are human beings ready to build their “nests” in it? That is the chal-
lenge that the Lucan Jesus offers at this point in the travel account.

NOTES

13 18. So he said. The Lucan setting for this comment of Jesus is still that of the
synagogue of v. 10.

the kingdom of God. See NOTE on 4:43 and pp. 154-156.

like. This introductory comparative formula (homoios + dat.) is also found in
6:47,48,49; 7:31,32; 12:36; 13:21 (and in the Matthean parallels), but it is not found in
“Mk.” See NOTE on 7:31.

to what should I compare it? See NOTE on 7:31. The rhetorical question is double
here; cf. v. 20 below.

19. @ mustard seed. Lit. “a seed (or grain) of mustard.” Luke does not add the
Marcan description of the seed’s size. See NOTE on 17:6. The mustard plant was
grown in Palestine, but it is not mentioned in the OT; it appears later in rabbinic
literature. See m. Kil. 2:9; 3:2; m. Nid. 5:2; cf. C.-H. Hunzinger, “Sinapi,” TDNT 7.
287-291. Luke uses the Greek name sinapi, as do the other evangelists; its classical
Greek name was napy. Theophrastus (Hist. plant. 7.1,2-3) classes mustard among the
lachana, “edible garden berbs” (see NOTE on 11:42), and knows that it grows into
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dendron, “tree,” even though it is usually regarded as a bush. See K. W. Clark, “The
Mustard Plant.”

a man. Luke retains from “Q” the word anthropos, the generic term for “man,
human being,” but because it stands in parallelism with “woman” in v. 21, it has to be
translated here specifically as “a man.” See further 22:57,58,60.

sowed. Lit. “tossed into his garden”; the Lucan phrase sounds as if the man’s action
were less deliberate than the Matthean description of it, “sowed in his field.” Accord-
ing to m. Kil. 2:9, mustard was not to be grown in a “field,” but in 3:2 in a “garden
bed.” Who has preserved the original of “Q,” Luke or Matthew? In either case, it
differs from the Marcan phrase, “sown in the ground/earth.”

grew to be a tree. Lit. “grew and became into a tree,” with the prep. eis expressing
the goal or end condition. See BDF § 229a-b. For the Septuagintism, ginesthai eis, see
Gen 20:12, etc. Later on, rabbinic literature knows of the mustard plant growing to
the height of a fig tree. See y. Pe’a 7.4.

birds of the sky . . . A composite allusion is made to Ps 104:12 (LXX) and Dan
4:9,18. Cf. Greek of the LXX and Theodotion 4:12,22. See NOTE on 8:5. Whether
birds could “make nests” in a mustard plant is debated; the OT stereotyped expression
is being applied in a literary manner to the mustard plant. The birds are to be under-
stood merely as human beings (in general) who would seek shelter in the kingdom.
Despite the allusion to Daniel, where they seem to symbolize the nations of the world,
one should beware of allegorizing this OT detail, already present in the tradition prior
to both “Q” and “Mk,” as meaning the Gentiles. So G. Schneider, Evangelium nach
Lukas, 302, among others. It is hardly likely that the Lucan Jesus is already thinking
of the mission of the disciples to the end of the earth (Acts 1:7-8). Note, moreover,
that Luke has not added his favorite adj., “‘all” (cf. Acts 10:12); it is found in the LXX
of Dan 4:21. See A. Alon, Natural History, 211-232.
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92. THE PARABLE OF THE YEAST
(13:20-21)

13 20 Again he said, “To what should I compare the kingdom of
God? 211t is like leaven, which a woman took and mixed with three
measures of flour until the whole was fermented.”

COMMENT

Still another aspect of the kingdom is brought out by Jesus’ parable of the
yeast, which should more properly be called that of the leaven (13:20-21).

This parable too comes from “Q” and its order is dictated by this source; it
has nothing to do with the order of Mark (which lacks this parable com-
pletely; see pp. 68-69,81). Apart from the introductory formulas, the wording
of the parable in Matthew and Luke is almost identical.

Another form of the parable is found in Gos. of Thom. § 96, where it has
been recorded quite independently of the parable of the mustard seed; this
may, indeed, reflect that the parable once existed apart from the pair used by
Luke. “The kingdom of the Father is like a woman; she took a bit of leaven,
hid it in dough, (and) made it into big loaves. Whoever has ears take heed.”
Later development of the tradition is clearly seen in “the kingdom of the
Father.” Moreover, the point of the parable has changed: the bit of leaven
becomes big loaves, and the kingdom itself is likened to a woman. The three
measures of flour have disappeared. Is it possibly influenced by 1 Cor 5:6 (see
O. Cullmann, “Das Thomasevangelium und die Frage nach dem Alter der in
ihm enthaltenen Tradition,” TLZ 85 [1960] 321-334, esp. 332)? Hardly, since
the sense of the Pauline assertion, “a little leaven leavens the whole mass of
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dough,” reflects more the “Q” form of thinking. (See further J.-E. Ménard,
L’Evangile selon Thomas, 196-197; W. Schrage, Das Verhdltnis, 183-185.)

The Lucan parable compares the kingdom of God with leaven and alludes
to its power to affect the whole lump of dough into which it is mixed (or
“hidden”). The kingdom, once present in human history—even in a hidden
way, cannot help but leaven the whole of it because of its characteristic active
ingredients. Flour is important for bread, but without leaven there is no real
bread! Its power is needed above all.

The two parables, stressing the inevitable growth of the kingdom and its
active power, thus terminate part a of the Lucan travel account (9:51-13:21).
There follows the second mention of Jerusalem, which is often used to divide
this part of the Lucan Gospel (see p. 825).

NoOTES

13 20. To what should I compare. See NOTE on 7:31. The rhetorical question here is
single; contrast v. 18.

21. leaven. See NOTE on 12:1.

mixed. Lit. “hid” or “hid (away) in,” depending on whether one reads ekrypsen
(with mss. B, K, L, N, etc.) or enekrypsen (with mss. P75, R, A, D, W, ©, ¥, etc.). The
latter reading, though supported by many of the best mss., is sometimes thought to be
influenced by the Matthean parallel, which has enekrypsen (13:33).

three measures of flour. Luke retains from “Q” the word saton for “measure,” a
grecized form of Aramaic sa’ta’ the equivalent of Hebrew sé¢’ah, a common grain
measure. See Josephus, Ant. 9.4,5 § 85, where he says that a saton was the equivalent
of one and a half Italian modii (cf. Ant. 9.4,4 § 71), i.e. about a peck and a half. The
woman was using a sizable amount of flour; this enhances the power of the leaven. But
“three measures” may be a stereotyped expression; see Gen 18:6.

Jermented. Or “leavened.”
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b. From the Second to the Third Mention of Jerusalem
as Destination (13:22-17:10)

93. RECEPTION AND REJECTION IN
THE KINGDOM
(13:22-30)

13 22 Jesus continued on his journey through towns and villages,
teaching and making his way toward Jerusalem. 23Once someone
asked him, “Sir, is it true that only a few are to be saved?” He said to
him, 24 “Strive to enter through the narrow door, for many, I tell you,
will seek to get in, but will not be able—25 especially once the master
of the house gets up and locks the door. Then you may stand outside,
knock at the door, and cry, ‘Open up for us, Sir” But he will only
answer, ‘I do not know you or where you are from.” 26 Then you will
start saying, ‘We ate and drank with you, and you taught us in our
streets.” 27 Yet he will only say to you, ‘I do not know you or where
you are from. Depart from me, all doers of evil.’2 28 Then there will be
weeping and grinding of teeth there, when you will see Abraham,
Isaac, and Jacob, and all the prophets in the kingdom of God, and
yourselves thrown out. 2° Then people will come from the east and the
west, from the north® and the south and will recline at table in the
kingdom of God. 30 Yes, some of those who are now last will be first,
and some of those first will be last.”

a Ps 6:9 b Ps 107:3

COMMENT

Luke begins the second part of his travel account (part b in the outline on p.
139) with a group of Jesus’ utterances about salvation and reception or non-
reception into the kingdom (13:22-30). In effect, these utterances set a tone
for the entire second part; they are also closely connected with the two final
parables which ended the first part, in that they too deal with the kingdom.
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R. Bultmann (HST 130) calls these utterances a Lucan “eschatological dis-
course.” Whether that is the right way to label them or not—I should prefer a
“kingdom discourse”—Bultmann is certainly right in viewing vv. 22-30 as
composed “from all sorts of pieces of information” in the tradition; it is
scarcely a “homogeneous discourse,” pace M.-J. Lagrange, Luc, 387.

As a unit, the episode has been fashioned by Luke. But out of what? It is
introduced by two verses which appear only in this Gospel. At first sight, one
might think that they have been derived from “L,” but the introductory v. 22
is almost certainly of Lucan composition (see HST 334). It is a summary
statement of the evangelist, using his characteristic language (see NOTES and
p. 80).

Verse 23 is more problematic. T. W. Manson regarded it as part of “Q”
(Sayings, 124); and others as pre-Lucan (see I. H. Marshall, Luke, 563; M.-J.
Lagrange, Luc, 388). But it too is best explained as a question ascribed to an
unnamed listener fashioned by Luke himself to introduce the traditional ma-
terial which follows (so FTG 162; S. Schulz, Q- Die Spruchquelle, 310).

The material in vv. 24-29 has some parallels in Matthean passages; but the
relationship differs with each verse. Verse 24 has a counterpart in the
Matthean sermon on the mount (7:13-14), where Jesus speaks of two gates
and two ways which lead to life or destruction. The Lucan form speaks only
of a “narrow door,” and it is linked to vv. 25-27a by catchword bonding; both
have to do with a “door.” Luke may have modified his source to create this
bond. The “narrow door” of v. 24, however, becomes in vv. 25-27a a locked
door. As Bultmann put it, “the door in v. 25 is quite different from that in v.
24 where the polloi [“many”] certainly do not seek this door [i.e. the one
locked in v. 251 (HST 130).

Verses 25-27 resemble part of the parable of the ten virgins in Matt 25:10-
12 (actually only the cry, “Open up for us, Sir!”’) and part of the sermon on
the mount again in Matt 7:23 (actually the use of Ps 6:9). Otherwise v. 25 is
peculiar to Luke; it may have come from his source. Matthew has none of
this, because of the parable of the ten virgins (see I. H. Marshall, Luke, 563).
These Lucan verses, moreover, have a bond in the answer which comes from
the house-master within, “I do not know you or where you are from.” Some
commentators (e.g. J. Jeremias; F. Mussner; A. Denaux; G. Schneider,
Evangelium nach Lukas, 306) even regard these verses as parable-like; but
that judgment is too much influenced by the Matthean parallel.

The closest parallel with Matthean material is found in vv. 28-29 (= Matt
8:11-12). These Lucan verses are joined to the preceding utterance only in a
loose way, and Luke has probably inverted the order of the sayings to asso-
ciate the weeping and grinding of teeth with the evil-doers of v. 27.

Though I ascribe vv. 24-29 to “Q” (see p. 78), along with a number of
others (G. Schneider, E. Hirsch, R. A. Edwards), I have to admit that the
parallel Matthean material is at times quite diverse. How much of the differ-
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ence is to be ascribed to Matthean redaction, or to Lucan redaction—or, in
the extreme, to the use rather of “L”—who can say? T. W. Manson went so
far as to attribute the Matthean counterparts of vv. 24-27 to “M” (Sayings,
124); and others have suggested that Matthew combined “Q” with “M.”
There is no certainty that vv. 24-29 formed a unit in “Q.”

Finally, v. 30 contains an attached isolated saying, which is now given a
contextual sense that it probably did not have in its original setting (in Stage I
of the gospel tradition). It has been derived by Luke from “L” (see p. 82 for a
discussion of the passage in relation to his avoidance of doublets).

Form-critically considered, most of the utterances recorded in this passage
are to be explained as minatory sayings of Jesus. Bultmann (HST 93) was
inclined to regard v. 24 as a wisdom-saying (but I should hesitate to include v.
23 with it, as he seems to). It serves, nevertheless, to introduce the minatory
sayings that follow. Verse 30 is problematic; Bultmann (HST 117) could not
decide whether it was a wisdom- or minatory saying. As it appears in the
Lucan context, it is minatory.

In the course of his teaching, while en route to Jerusalem, Jesus is asked
how many will share in the salvation promised in the kingdom: Are only a
few to be saved? The question comes out of a background belief among
Palestinian Jews that “all Israelites have a share in the world to come” (m.
Sanh. 10:1). What, then, would be the relation of human beings to the king-
dom that Jesus was preaching? Jesus does not answer the question directly.
He gives rather a practical warning that people should strive or struggle to
enter the kingdom by its “narrow door.” This is Jesus’ concern; he leaves to
God himself the answer about how many will find salvation. He puts empha-
sis instead on the effort that human beings will have to exert to get in. Verse
24b adds another consideration: Many will not succeed in entering, and the
explanation comes from the following verses; they will try to get in only when
it is already too late for them. Jesus hints at the traffic-jam situation before
the narrow door, but continues that the door may also be found to be closed
before such persons realize.

The connection between vv. 24 and 25 is not clear (see NOTES); but in any
case v. 25 makes it plain that entry into the kingdom will also depend on the
master of the house (i.e. the master of the kingdom, as emerges in v. 28).
What was a narrow door has become a door which the master within can
close and lock in order to keep out those whom he does not know. It is a door
not only to the kingdom of salvation, but to the joys of its festive banquet.
The master is indirectly identified as Jesus himself (not God, as Matt 25:12
might suggest), for those outside appeal to him as contemporaries who shared
food with him and listened to his teaching. Still the answer comes, “I do not
know you or where you are from” (v. 27b). Jesus’ teaching in these utterances
plays upon the OT idea of people being known by God (see Jer 1:5; Amos 3:2;
Hos 5:3; 13:5), i.e. those who are his chosen ones (cf. Ps 138:6). In this case
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the master not only denies that he knows them, but positively excludes them:
“Depart from me, all doers of evil,” quoting Ps 6:9.

In vv. 28-29 the notion of the door, narrow or closed, has completely
disappeared; the theme has become the joyous banquet of the kingdom at
which those admitted recline with the master, the patriarchs of Israel of old,
and all the prophets. Those admitted will be people who come not only from
among Jesus’ contemporaries who have striven to walk through the narrow
door while it was still open, but also people from east and west, north and
south (in an allusion to Ps 107:3). The joy of those admitted to the banquet of
the kingdom is contrasted with the weeping and grinding of teeth of those
locked out. Verse 28 expresses in terms of exclusion what v. 29 does in terms
of inclusion.

Verse 28¢ speaks of ““yourselves thrown out.” Who are they? The Matthean
counterpart of vv. 28-29 (Matt 8:11-12) envisages evil Christian disciples. But
the Lucan form of the sayings envisages some of Jesus’ Palestinian contempo-
raries. In order to enter the door of the kingdom, the Lucan Jesus warns, one
needs more than the superficial acquaintance of a contemporary (v. 26b); one
has to reckon with the narrowness of the door and the contest-like struggle
(= effort) to get through it. Understood against the background of Jesus’
earlier call for timely reform (13:3,5), this warning about how many will get
into the kingdom before the master has closed the door puts that call in a new
light. See p. 150.

The people coming from the four winds will be admitted into the banquet
of the kingdom with the patriarchs and prophets of old and will thus join
reconstituted Israel (see further p. 58). These new people are Gentiles in the
Lucan view; but Jesus’ utterances do not mean that none of his Palestinian
Jewish contemporaries succeeded in entering by the narrow door. They say
only that “many” would “not be able” to do so. Those who did succeed
belong to reconstituted Israel, now to be joined by the Gentiles from the four
winds.

Does the formulation of these vv. 28-29 go back to Jesus himself (in Stage
I)? This is difficult to say. We have already noted the difference of order of the
sayings in Luke and Matthew. Moreover, the relation of Gentiles and Jews in
the kingdom may reflect much more of the early community’s preoccupation
with it than Jesus’ own. But does the warning about the Gentiles and the
kingdom have “no reference to the Person of Jesus”? So R. Bultmann (HST
116) puts it. That may well be somewhat exaggerated.

Lastly, v. 30 shows that the kingdom brings into human relations a rever-
sal, for it turns upside down all human calculations. “Some of those who are
now last will be first, and some of those first will be last.” This reversal echoes
in its own way what was said by Simeon about the child Jesus, destined for
the fall and rise of many in Israel (see pp. 422-423).
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NOTES

13 22. continued on his journey. Lit. “was making his way through.” Luke employs
the impf. of continuous action, dieporeueto (cf. 6:1; 18:36), a compound of poreuesthai,
“go, move along, proceed on one’s way,” the vb. often used to express Jesus’ journey.
See pp. 167, 169, and NOTE on 9:56. The verse alludes to 9:51; it has nothing to do
with John 10:22-23 and gives no firm chronological or geographical data.

through towns and villages. Luke uses the pl. of the phrase employed in 8:1. See
NOTE there. The distributive sense of the prep. kata is almost exclusively Lucan in the
NT, though it does occur in Titus 1:5. This phrase is a vague introduction, character-
istic of other Lucan summaries. It is not even clear whether it is to be taken with the
preceding vb. or the following ptc.

teaching. See NOTES on 4:15,31; cf. p. 148.

making his way toward Jerusalem. Luke repeats the idea expressed in the main vb.,
but uses the abstract poreia, “journey,” with the middle voice ptc. of poiein as a
classical literary substitute for mere poreuomenos. See ZBG § 227, BDF § 310.1; cf.
NOTE on 5:33. See further A. J. C. M., “Poieisthai: poiein—Sur les critéres détermi-
nant le choix entre I’actif poiein et le moyen poieisthai,” Mnemosyne 34 (1981) 1-62.

Jerusalem. The form of the name is Hierosolyma (see NOTES on 2:22; 10:30; and p.
824) in the best mss. (P75, KR, B, L, 892); some others (A, D, W, and the Koine text-
tradition) read Jerousalem.

23. Sir. See NOTE on 5:12; cf. p. 203. Jesus is addressed by an unnamed interroga-
tor, asking about his “teaching.” Cf. 9:57; 11:1,27,45; 12:13.

is it true that only a few are to be saved? Jesus’ interrogator puts a theoretical
question to him. The phraseology makes one think of 1 Cor 1:18, reflecting an early
Christian discussion, but the question may well have come out of a Palestinian Jewish
background. In the COMMENT I have quoted a Jewish belief recorded in the Mishnah
(Sanh. 10:1). That could be compared with 4 Ezra 8:1, “This age the Most High has
made for many, but the age to come for few” (4POT 2. 592). Cf. 4 Ezra 7:47; 9:15
(““There are more who perish than shall be saved, even as the flood is greater than a
drop”); Isa 60:21. The question has to be understood in the Lucan context as prepared
for by Jesus’ call for timely reform (13:3,5).

The direct question is introduced by ei, which usually means “if,” but which can
introduce an indirect question, “whether.” Its use in a direct question is not known in
classical Greek, but is a Septuagintism (Gen 17:17; 44:19; Amos 3:3-6; 6:12; cf. BDF §
440.3; ZBG § 401). Further Lucan examples are found in 14:3 (as a variant reading);
22:49; Acts 1:6; 7:1; 19:2.

He said to him. The typically Lucan expression eipen pros + acc. is used again. See
p. 116.

24. Strive to enter through the narrow door. 1.e. through the only door to the king-
dom there is. Jesus’ warning makes use of the language of a contest (agon) or struggle
in order to stress the need of effort to walk into the kingdom through the narrow door.
The path to salvation is not through.a wide, open entrance. The call for timely reform
(13:3,5) is now cast in terms of a narrowness of entrance through which only a few can
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pass at any one time. It is not yet said whether the striving will succeed in opening the
door; nor are we yet told who opens it.

Some mss. (A, W, ¥, and the Koine text-tradition) read pylés, “‘gate,” but this is a
copyist’s harmonization with Matt 7:13.

many . . . will not be able. So Jesus answers indirectly the question put to him.
Many may crowd before the narrow door, but not all of them will succeed in passing
through it.

I tell you. The simple leg hymin is used here, as in 7:9,28; 10:12,24; 11: